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Preface 


The Japanese philosopher, Seizo Ohe, has recently, in the 
journal Riso, characterized the position of Paths of Life as 
“positive existentialism.” In contrast to certain German forms 
of existentialism, he notes that the book is not set simply within 
the framework of Western culture. And he contrasts it to cer¬ 
tain forms of French existentialism in its use of the resources 
and achievements of diverse historical traditions. By the term 
“positive” Professor Ohe means to suggest that the orienta¬ 
tion is joyful and affirmative, but also that it is sympathetic to 
the attitude and accomplishments of the empirical sciences. 

His analysis seems to me correct and revealing. The quality 
and form to be given to human existence has now become man’s 
central and momentous problem. Paths of Life was written in 
the same city where atomic energy was first made available to 
man, and in the same year. It was felt at the time that the 
availability of this energy only made more insistent the problem 
which had long been growing acute: What was contemporary 
man to make of himself? What orientation could he take to 
himself and the world that would release his own human 
resources? The developments of science, technology, and world 
affairs since that time have made the issue even more compelling. 

Paths of Life explores one possible answer to this problem. 
It holds before us the image of a dynamic integration of di¬ 
versity—the ideal of persons able to encompass jointly the 
multiform facets of human nature which the historic, religious, 
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and ethical traditions have cultivated separately. It describes, 
under the phrase “detached-attachment,’’ the psychological 
grounds for this attitude, and elaborates it by comparison with 
the ideals of sportsmanship, humor, and friendship. In The 
Open Self, published in 1948 and now out of print, this attitude 
was analyzed in the context of American culture, and the ideal 
of an “open self in an open society” was set forth. 

Although Paths of Life champions “a Way”—the Way of 
Maitreya, the friend—it rejects the notion of “the Way.” An 
analysis is also made of six other modes of orientation by which 
men and women have given, and still give, meaning and direc¬ 
tion to their lives. These six orientations are given historical 
names: Buddhist, Dionysian, Promethean, Apollonian, Chris¬ 
tian, and Mohammedan. It is perhaps unfortunate that such 
terms were used, for the book is not fundamentally concerned 
with historical analysis. “Buddhist,” “Christian,” and the rest, 
are best taken as “ideal types,” suggested to be sure by historical 
traditions, but not to be regarded as adequate portrayals of these 
traditions. Professor Ohe suggests that the book be read as an 
“imaginative experimentation” with possible human attitudes, 
and this seems good advice. Read in this way, it may be helpful 
in giving clarification to the attitudes of readers not in sympathy 
with the orientation favored in the book or not satisfied with 
the somewhat cavalier interpretations of historic faiths. 

Paths of Life is humanistic in tone, direction, and purpose. 
It is not a scientific book, and does not pretend to be. It is 
written from the focus of man as urgent actor, and is therefore 
correctly described as “existentialist.” Its aim is to further the 
orientation of modern man. 

In the last decade I have been concerned with the scientific 
aspects of this problem. Varieties of Human Value, to be pub¬ 
lished in the fall of 1956 by the University of Chicago Press, 
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will present in detail the results of this study. Certain points, 
however, are relevant to readers of Paths of Life, and may be 
mentioned here. 

In the new book (and in The Open Self ) thirteen "ways to 
live" are investigated, and not merely seven. The first seven of 
these correspond rather closely to the seven alternatives con¬ 
sidered in Paths of Life. The thirteen alternatives, numbered 
but unnamed, were presented for rating and ranking to college 
students in a number of cultures. The largest samples were 
from the United States, Canada, Norway, Japan, China, and 
India. 

One of the alternatives, Way 7, read as follows: 

"We should at various times and in various ways accept some¬ 
thing from all other paths of life, but give no one our exclusive 
allegiance. At one moment one of them is the more appropriate; 
at another moment another is the most appropriate. Life should 
contain enjoyment and action and contemplation in about equal 
amounts. When either is carried to extremes we lose something 
important for our life. So we must cultivate flexibility, admit 
diversity in ourselves, accept the tension which this diversity 
produces, find a place for detachment in the midst of enjoyment 
and activity. The goal of life is found in the dynamic integra¬ 
tion of enjoyment, action, and contemplation, and so in the 
dynamic interaction of the various paths of life. One should 
use all of them in building a life, and no one alone." 

This formulation was designed to approximate the Maitreyan 
Way defended in Paths of Life. Of the first choices given to 
the thirteen alternatives, 36% of the United States college men 
and 47% of the college women give Way 7 first choice. Way 7 
also enjoys high favor among the Canadian, English, and Nor¬ 
wegian students. In terms of first choices, Way 7 is the second 
most favored alternative among college men in India, the third 
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most favored alternative among Chinese college men, and the 
fifth most favored alternative among Japanese college men. 
These figures show that in college students today, and espe¬ 
cially in those of English speaking countries, the psychological 
forces to which the orientation defended in Paths of Life might 
appeal, exist in considerable strength. But the figures also show 
that many other orientations make their own appeal to many 
persons, and they too must be defended and protected. 

Finally, it may be remarked that the formal model which 
underlies the analysis in Paths of Life (represented in the dia¬ 
grams on pages 30 and 167) is found to be present, with one 
minor variation, in the empirical data analyzed in Varieties of 
Human Value . 

Charles Morris 

June 1, 1956 


I. The Quest 


"And he was withdrawn from them about a stone’s 
cast, and kneeled down, and prayed, 

"Saying, Father, if thou be willing, remove this cup 
from me: nevertheless not my will, but thine, be done. 
"And there appeared an angel unto him from heaven, 
strengthening him. 

"And being in an agony he prayed more earnestly: 
and his sweat was as it were great drops of blood falling 
down to the ground." 

Luke 22:41-44 


"Every man should follow his own religion. ... As a 
mother, in nursing her sick children, gives rice and curry 
to one, and sago arrowroot to another and bread and but¬ 
ter to a third, so the Lord has laid out different paths for 
different men suitable to their natures. . . . People of 
this age care for the essence of everything. They will 
accept the essential of religion and not its non-essentials 
(that is, the rituals, ceremonials, dogmas and creeds)." 

Sri Ramakrishna 


"The great use of the gods is that they interpret the 
human heart to us, and help us, while we conceive them, 
to discover our inmost ambition and, while we emulate 
them, to pursue it." 

George Santayana: 

Reason in Religion 
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The Quest 


The agony of man is inherent in his life and inescapable. Man 
appears and lives in a world vaster and more powerful than 
himself; as a feeling and conscious being he is aware of this 
struggle to sustain himself, and aware of the relentless steps 
toward his own death. Ever struggling to reach his goals, 
achievements tempered by frustration and defeat; confused by 
the clash of his own assertiveness with the tug of detachment 
and the outreachings of sympathy and love; tolerated for a time 
by forces which support his strivings; invaded by processes 
which slowly break his delicate and precarious equilibrium; 
visited by intense joys and tragic pains, the thrust of life push¬ 
ing him forward into the jaws of death: such is the human 
situation, the human agony. These are the vast and elemental 
features of man’s life. This agony is inherent in human life and 
inescapable. 

The ways in which men have met this agony vary with dif¬ 
ferent individuals and with different times and places. To some 
persons the larger features of the process hardly rise to con¬ 
sciousness; to many there is available a formula which gives at 
least a specious unity and integration to their lives; some seek 
consciously and deliberately a controlling attitude to give to 
their lives coherence and direction. In one way or another, and 
with varying degrees of urgency, men have sought and still 
seek an attitude to life which will enable them to meet the 
human ordeal. This quest for an orientation of the total person- 
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ality is the religious quest; those who point the way are the 
religious prophets ("the men of God”); the paths they have 
proposed are the foundations of the great religions. 

It is with such paths of life, such ways of salvation, such 
techniques of orientation, such religions, that we are concerned. 
The terms 'salvation’ and 'religion’ must be understood in their 
widest sense: the most general mode for the conduct of life of 
an individual is that individual’s way of salvation; the beliefs 
and techniques which underlie and implement that way con¬ 
stitute the religion of that individual. 

There must be no confusion of salvation with any one par¬ 
ticular set of religious terms such as 'God,’ 'immortality of a 
spiritual soul,’ ’heaven.’ Indeed, the notion of religion has in 
the West become so associated with Christian supernaturalism 
that the wisdom of using expressions such as 'salvation’ and 
'religion’ will immediately be called in question by many who 
might glance at these pages. These persons are at liberty to 
substitute whatever terms they prefer—such as 'total orientation’ 
for 'salvation,’ 'way of life’ for ’religion.’ Yet it does not seem 
advisable to bow too easily to the historical provincialism of 
Western culture: many contemporary students of religion have 
already begun to look at religious phenomena in terms of tech¬ 
niques for the orientation of life; and to abandon religious 
terminology to the advocates of a specific form of religion is 
to retreat before an issue that must be boldly faced. 

That present-day man has reached a crisis in his cultural evolu¬ 
tion is evident in countless ways. Disruption has broken out 
at all focal points. Poets, painters, novelists, political theorists, 
economists, psychopathologists, philosophers—all tell the same 
story of mingled despair and hope in different words and from 
different perspectives. The old cry—never far in the background 
—that "the end of the world is at hand” is again insistently in 
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the foreground. Enormous wars, drastic economic changes, 
sharply contrasting political ideologies, rapid development in 
the sciences, emotional animosities in the clash of rival phi¬ 
losophies, basic revisions in educational systems, striking novel¬ 
ties in the arts, increase in the severity of personality dis¬ 
turbances, heightened indulgence in amusements, passion, drink 
as distractions—these are outward signs that the human agony 
has become acute. Prophets tell of a world that is falling and 
messiahs foretell a world that is to come. 

All the focuses of individual and social disruption are active. 
Tentative gropings for new forms of personal relations jar the 
institutions in which such relations have been previously regu¬ 
lated; the allegiance to national groups struggles with alle¬ 
giances to individuals, to classes, to mankind; an expanding 
technology which has increased the range of desires and the 
possibility of their satisfaction has simultaneously heightened 
the discontent of those to whom the new resources are not fully 
available; new forms of slavery and frustration confuse the 
belief that the individual by his own effort and the collabora¬ 
tion of the efforts of others could look forward to a progres¬ 
sively widening range of satisfied desire; the increase of sci¬ 
entific knowledge has modified traditional views of the cosmos 
and man’s place in it; the thinking individual feels more 
strongly the antagonism of the modes of conduct indicated by 
his reflection, with the modes of conduct which are current 
about him; power laughs and love is confused; life has again 
been forced to look at death. 

Such profound conflict inevitably produces a need for a basic 
orientation of the total personality. This is the religious need; 
and the evidence of the intensity of this need is everywhere at 
hand. There are deep stirrings in the old Orient; Europe is in 
turmoil; America stands hesitant before an uncertain future. 
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Old wisdom is being ransacked for guiding insights, and each 
of the dominant religious attitudes presents itself as a possible 
center of salvation. To explore the resources of the new religi¬ 
osity, it is necessary to examine as deeply as possible the basic 
forms which the religious quest has assumed and may yet 
assume. 

The paths posed and permitted by the human agony are few 
in number, though numerous in their elaborations and inter¬ 
penetrations. After a preliminary account of human nature, 
six of the historic paths of life will be considered in turn: the 
Buddhist path of detachment from desire, the Dionysian path 
of abandonment to primitive impulses, the Promethean path 
of creative reconstruction, the Apollonian path of rational 
moderation, the Christian path of sympathetic love, the Mo¬ 
hammedan path of the holy war. We shall study the modes of 
life which these paths enjoin and something of the philosophies 
by which they are presented and defended. We shall see that 
each of them reflects a type of human personality. We shall find 
all of them active in the present crisis. In the analysis of these 
six paths, - the outline of a seventh path—the path of generalized 
detachment-attachment—begins to be visible, and a new religion 
—Maitreyism—enters the struggle of religions to dominate the 
earth. 

The attitude characteristic of the religion of Maitreya (the 
name of the future Enlightened One, the Friend, whose com¬ 
ing, according to legend, was predicted by Gautama Buddha) 
will be progressively developed through the discussion of the 
six paths of life which answer to the six types of personality 
so far dominant in human history; Invocation, at the end of 
the volume, attempts to suggest a religious expression of the 
attitude which the preceding pages approach through intellec¬ 
tual analysis. The hope and the conviction is that this attitude, 
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as it clarifies itself and learns to speak boldly, may provide the 
germinal center for a world religion, and for a new epoch of 
human history: the Maitreyan epoch. 


Our world is a babel of many voices. When a society is with¬ 
out a dominant and persuasive center of integration, the indi¬ 
vidual is forced back upon himself as a center. He must then 
make clear to himself what he is, what he would wish to be, of 
what form of society he would like to be a member. We are in 
such a period, as were the men of Hellenistic Greece. At such 
a time the term 'society’ begins to lose its magic appeal; the 
individual and the differences between individuals come to the 
forefront of attention. It is out of the struggle between types 
of individuals that the new society is born. The form of this 
society will be determined by the types of individuals that come 
to dominance, and this in turn will be to some degree influenced 
by the reflection which individuals undergo. It is easy to make 
too much of the influence of individual intelligent choice, but 
it is even easier to make too little of it. For the selection of what 
attitude, what interest, is to be given dominance in the self, 
determines the range of activity permitted to every other interest 
in the self; let the Buddhistic preference for the desireless state 
really dominate a self, for instance, and specific attitudes to 
science, to philosophy, to war, to love, to art, to property, to 
society are more or less determined. Knowledge of physical na¬ 
ture and of man may aid—and should aid—in making such 
choices, but knowledge alone is not enough. Indeed, it is one 
of the ironies of this age that the very development of science 
—so essential to obtain the material upon which an intelligent 
choice can be built—has in many persons almost paralyzed the 
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ability to make decisions; this irony has its counterpart in the 
fact that the preference for a scientific mode of statement has 
weakened the appeal of the religious, political, and moral sym¬ 
bols expressing the path of life through which science itself 
was given its justification and protection. Science is not itself 
an independent way of life; and it is unfortunate when it 
weakens the significance of those choices upon which even its 
own fate ultimately depends. In the last analysis the point of 
maximum leverage for the control by man of his destiny lies 
at the point where he raises the question as to what type of 
man he himself prefers to be and in whose hands he wishes to 
see the reins of social control. Such choices are the determinants 
of religion, and of the human future. 

We shall study the dominant attitudes which men have 
assumed in the conduct of life. We shall attempt to be just and 
sympathetic, and we shall search in each one for utilizable 
wisdom. But the analysis is colored by a preference; it has an 
aim and a direction. We write the apologetics of Maitreyan 
man. 


To whom then are these pages written?—baffling and dis¬ 
concerting question an author dreads to raise. In a sense to 
everyone—so would every author like to believe even when in 
fact he writes only to himself, out of the urgency of his need to 
project himself before himself that he may release and enjoy 
his tensions in an outward vision. There is something here even 
for the problemless one, the irreligious one, who likes to savor 
casually, perhaps cynically, the diversity of human writhings 
in the trap of existence. But my concern has not been primarily 
with him. More to my heart have been those to whom life is 
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a problem, a task, an ordeal, something fascinating, challeng¬ 
ing, intense, immense; those who demand some center of vision 
that shall weave into a rope the strands of their multitudinous 
life, tie it to the world-juggernaut, give it strength to follow 
and to resist the tug of this great chariot. There are a number 
of such ropes woven out of the diverse strands of diverse human 
beings. We shall trace with friendly attention their patterns; 
we shall even hope that these different types of persons gain 
clarity as to themselves, and courage for the fate which their 
characters have traced for them. And yet the warmth of our 
heart is not impartial. 

The image before my eye has been that of men and women 
who "cannot go home again” to any of the religions, the phi¬ 
losophies, the forms of society which have yet been evolved. 
Men and women using gratefully their biological and social 
heritage, actively at grips with the processes of nature in which 
life is lived, delighting in sharp thought and sharp perception. 
Men and women who wish to bring together into a dynamic and 
tensioned focus all the elements of human nature which the 
traditional religions have indulged in isolation. Such individuals 
will be equally sensitive to art, to science, to technology; they 
are equally tired of self-indulgence, self-frustration, self¬ 
obfuscation; they are equally bored with the waste lands and the 
utopias which frustration has whined or sentimentalized. They 
disdain the presentiment of doom under which courage is 
paralyzed and the sentiment of inevitable victory under which 
fear is narcotized. They wish to find a significant life in the 
present, and to hide their heads neither in the sands of the 
past nor of the future. They are tired of pretense, of hollow 
formulas, of faked affection, of false security, of mechanical 
activity. They have a sense for new horizons, the strength for 
living through drastic social eruptions, the lightheartedness of 
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those who have relaxed the possessive grip on the self. Such 
individuals are among us, confused, lacking their appropriate 
symbols and instruments, often silent and withdrawn—but they 
are here, and in numbers. They deserve a justification of them¬ 
selves, and a bold expression of their "religion,” their "path of 
salvation,” their "nirvana.” I have written primarily for them. 


II. Human Nature 


"Mankind? It is an abstraction. There are, and always 
have been, and always will be, men and only men." 

Goethe, to Luden 


"The fact that all selves are constituted by or in terms of 
the social process and are individual reflections of it—or 
rather of the organized behavior pattern which it exhibits, 
and which they prehend in their respective structures— 
is not in the least incompatible with, or destructive of the 
fact that every individual self has its own peculiar indi¬ 
viduality, its own unique pattern." 

George H. Mead: 

Mind, Self and Society 


"Man’s character is his fate." 


Heraclitus 






II 

Human Nature 


Since ways of life are actual or proposed forms of conduct for 
persons, we must begin our account by a consideration of human 
nature. We must be attentive both to the features which men 
have in common and which set the universal need for some 
dominant attitude of orientation, and to the features which dis¬ 
tinguish men and account for the diversity of attitudes which 
have been utilized to meet the common need for orientation. 
And since each way of life, together with its supporting phi¬ 
losophy, is itself an expression of a particular type of personal¬ 
ity, we cannot trust to any particular way of life for an account 
of human nature, but must turn to science for such a doctrine. 
The knowledge of man gained by science is still fragmentary 
and humble, but the developments of biology, the social sci¬ 
ences, and psychology bring us today at least to the threshold of 
an account of human nature which is rich enough to deal with 
the amazing complexity of men and women. And since our quest 
is not science as such, but a way of life, the larger features 
of the scientific attitude to man are alone relevant to our 
purpose. 

In terms of present-day science it seems that man is one com¬ 
plex type of living being operating in a world of other things 
with which his destiny is inextricably linked; that he is best 
thought of as a dynamic and hierarchically organized system of 
interests or desires; and that conscious intelligence is, at least in 
degree, the characteristic which differentiates him from other 
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known forms of life. It is now necessary to make more explicit 
these features which human beings have in common. 


The embeddedness of man in, and his continuity with, other 
processes of nature, has received overwhelming exemplification 
in the reinforcement which science has given to common ob¬ 
servations. It is obvious on every hand that the life of the in¬ 
dividual is precariously dependent upon the world into which 
he is born. Birth itself is an ordeal beset by countless hazards, 
and the individual released from the womb is confronted with 
endless difficulties in survival, and besieged with the constant 
impact of objects fulfilling their own careers. Heat, air, water 
—these must be present in amounts which need vary but slightly 
for life to be impossible; great movements of the earth or of 
heavenly bodies press alike upon fragile human flesh and fellow 
living creatures; the flow of the rivers of society constrain within 
narrow limits the flow of individual life. 

More refined observations have made clear that the physical 
and chemical processes which occur in man are part and parcel 
of processes of much wider occurrence. The human body is a 
complex system of living systems, delicate in its organization, 
dependent for its existence upon the assimilation of other living 
systems, invaded by similarly dependent systems of life. The 
human mind is no exception: moods may fluctuate with the most 
minute changes of the body and the environment; attitudes can 
be transformed by changing the conditions under which life is 
lived; thoughts vary with the exigencies which the living 
system must meet. 

That man is a complex and delicate balance of animate and 
inanimate processes, poised in a network of similar processes 
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which at once provide the material for his support and measure 
the limit of his precarious existence: this is the net impression 
gained from common observation and reinforced by each ad¬ 
vance of scientific knowledge. 


Yet man is not simply clay on the potter’s wheel of the uni¬ 
verse: man is everywhere a valuer, an interested center of activ¬ 
ity, a pursuer of goals. Physical and chemical processes have in 
living beings taken on the urgency of desire. Activities are not 
mere motions: they spring from needs and impulses which 
direct conduct in the search for objects to meet the motivating 
needs. Such directed conduct is an interest; its object is a value- 
object. The living being is a bent bow; its arrows are directed 
longings; its targets are its goals. 

Human interests are amazingly diverse. It is true that the ap¬ 
parent diversity can be seemingly reduced: men have many 
interests in common and many activities can be regarded as 
variations upon a common interest which they share. It is the 
task of the scientist to make what order he can out of this 
diversity. Yet it is significant that diversity in the concrete re¬ 
mains, and no attempt to reduce all interests to forms of some 
common interest—such as the interest in happiness, or in power, 
or in love, or in survival—has met with common scientific agree¬ 
ment. It is of the nature of an interest to be a search for an 
object capable of meeting a need; nothing new is added by say¬ 
ing that the interest seeks satisfaction, or that men seek happi¬ 
ness or power. The search is for objects appropriate to specific 
needs; and interest may extend to all the complex things which 
make up the human and nonhuman world: to renunciation as 
well as to assertion, to pain as well as to pleasure, to death as 
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well as to survival, to the attainment of knowledge as well as 
to the possession of objects, to concern for other persons and 
things as well as to concern for oneself. Some interests are more 
widespread than others and some are of greater strength, but 
an adequate doctrine of human nature must keep all in sight, 
and embrace all the characteristics which human beings display 
under all conditions. Man is in the end best characterized as a 
system of interests; the range and diversity of these interests 
distinguish him from all other living beings known to science. 

The term 'system’ is important here, but must not be pressed 
too far. A living being has many interests; but these are in dy¬ 
namic interaction, and the fate of one has effects on the others; 
they vary in strength, and the open road which one interest 
has closes the road to others. What is true of the relation of the 
interests of an individual has an analogue in the interrelations 
of the interests of individuals in a society: there are social sys¬ 
tems of interests constituted by the interrelations of individuals 
with each other. But the relation of interests within a system 
does not mean that all men have the same interests and in the 
same relations; or that the system of individual or social inter¬ 
ests may not change its components or their relative strength; 
or that interests may not have relative degrees of independence 
from each other. To characterize man as a system of interests 
is to conceive him as a dynamically interacting set of specific 
interests. 


Man is a system of interests—but a conscious system of inter¬ 
ests. How is this factor of consciousness to be brought into the 
account? To say that man is a being with a mind is open to many 
ambiguities; it is better to say that man is a minded being. Yet 
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even here caution is essential. In referring to mind we may 
merely call attention to the facts of feeling: to the pains, the 
joys, the sensed tensions which qualify the activities of a living 
being. All things have their qualitative aspects, and the felt 
qualities of the mutual impact of world and self (of the stimu¬ 
lation of delicate organs, of the satisfaction and frustration and 
shifting of interests) are incredibly variegated: they are the 
ways it feels to be alive. 

But in referring to the mind we usually intend more than 
reference to the palette of feeling in which life paints itself: 
we refer to the processes of thought in which man extends the 
boundaries of his present world and lives in the light of things 
that have been, things distant from him, and things that may 
come in the future. Remarkable is this world of thought: its 
range is distinctive of man among the animals; it lifts the live 
being beyond the narrow limits of his immediate existence; it 
allows him to participate imaginatively in lives and processes 
which far outrun his own; it makes him the conscious witness of 
his own joy and agony; it has engendered the sciences and the 
arts and the religions; it has made of life and death insistent 
presences. 

And yet if we follow the evidence, this mind of man is not 
a thing with a life of its own simply conjoined with the body: 
it is part of man’s commerce with the world, born out of the 
aptitude of a living being to treat present things as signs of what 
is not present, an aptitude amplified and sustained by the fabric 
of communication with fellow men, and functioning in the 
service of the web of interests which constitute his life. It is 
a mode of his activity, a complicated tissue of sign processes, 
a quality which life has taken on; not a thing with a destiny 
independent of the vicissitudes of mortal existence. 
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It is true that science does not permit us to be dogmatic as 
to the finality of death: just as we cannot limit the universe to 
what we have encountered, so we cannot completely rule out the 
possibility that the processes which constitute an individual 
continue in some form or other beyond what we call his death. 
But if science prohibits dogmatism, the weight of its evidence 
speaks in favor of the finality of death, and of the conception 
of man as a complex being appearing in a wider universe, rising 
to consciousness and some degree of self-control, pursuing his 
interests by all the techniques of body and mind he can com¬ 
mand, delicately responsive to features of the world which 
sustain or thwart his purposes, destined to disintegration in the 
larger world of which he is a concretion. 


There is one feature of human nature so important that it 
must be brought into the focus of attention. Man is unique 
among living forms in the extent to which he has built social 
structures upon his physical and biological bases. Society, it 
is true, is not unique to man; animal societies are of enormous 
complexity. But man has evolved a distinctive type of cultural 
tissue in which is enmeshed nearly every feature of his activity, 
and it is a sea in which he does not always easily swim. 

It is a common tendency of contemporary thought to stress 
the dependence of the most highly developed characteristics 
of the individual upon the social process in which he grows. 
The interests which he has, the types of activities in which he 
can engage, the tenor and direction of his thought processes, 
his very consciousness of himself: all these are in one way or 
another determined or effected by contact with the other mem- 
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bers of the social group or groups of which a person is a 
member. 

Of particular importance is the influence of the social matrix 
upon the interests which are grouped together in the term 
'love.’ In the widest sense of the term, anything that satisfies 
any interest is an object of love, and life, inseparable from in¬ 
terests, is inseparable from love. Anything may become an 
object of love, from the most transient object to the total 
cosmos. And in this wide sense of the term, love and death are 
the persistent features of life, inescapable for all men, in¬ 
fluenced and molded by social structures but transcending any 
particular age or culture. Though the form of the religious 
life reflects inevitably the way in which a given society influences 
the interests of the members of the society and their possibilities 
of satisfaction, the quest for salvation has often been the search 
prompted by death for a stable object of love; and the universal¬ 
ity of the quest has made it possible for particular religions to 
persist through diverse social changes. The process of living and 
dying is common to all men, even though the form of this 
process and the way and degree to which it is raised to aware¬ 
ness vary from group to group. In religion, as elsewhere, it is 
fatal to give priority to either the individual or society: some 
problems of the individual appear in any society, and no fea¬ 
ture of the individual is free from the influence of the society 
in which he or she lives. 


A narrower use of the term 'love' would confine love to an 
interest in the satisfaction of interests: to love someone is then 
to make the satisfaction of that person’s interests one’s active 
concern. In this sense of the term, there can be little dispute as 
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to the existence of love, whatever may be its history and its 
range. 

Love in this narrower usage is one interest among others, 
and can in principle be directed to any object which itself has 
interests. Morality will be regarded in this inquiry as love im¬ 
plemented by a concern for the fullest possible satisfaction of 
the interest of the loved objects; without an attempt to secure 
this satisfaction, love is passionate or compassionate or senti¬ 
mental, but not moral. The area of morality may be narrow or 
wide: it may extend from a concern for one’s own interest to 
concern for specific individuals, to members of a social group, to 
all men, and even to all living beings. Men differ in the range 
of their morality, their understanding of the interests of the 
persons they love, and in the effectiveness in which they help 
the satisfaction of these interests, but the difference is one of 
degree, and all men have to some extent a moral phase to their 
activity. 

The most important segment of morality is social. Indeed 
so true is this that common usages would deny the ascription of 
the term 'moral’ to active concern for one’s own system of in¬ 
terests, or to the love of nonhuman animals, or even to persons 
outside of a given social class or group. When lives interact, 
the interests of the individuals mutually influence each other. 
Such a group in time develops approved ways of acting, so that 
the conduct of one individual is regulated in terms of the effect 
it has, or is thought to have, upon other individuals of the social 
group. These approved ways of acting are the group morality; 
the attempts of an individual to determine by reflection the 
action which gives the maximum satisfaction to a set of interests 
in conflict may in contrast be called reflective morality. Group 
morality and reflective morality may not coincide: approved 
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modes of action may not be adequate to the actual interests of 
the group or may not be effective in realizing these interests; 
the actions of the reflective individual may likewise be in¬ 
adequate or ineffective, or even if both adequate and effective, 
may be opposed to the actions approved by other members of 
the group. But in either case, the moral status of an action is 
determined by the relation of the action to a more comprehen¬ 
sive system of interests, and is in that sense social. 


The results of envisaging naturalistically the development of 
the individual within the social group in which he is born have 
had profound implications in the conception of human nature. 
The full import of the genesis of the most distinctive features 
of the human self within the social group has been crystallized 
by George H. Mead in his volume, Mind, Self and Society. This 
approach turns inside out the ancient conception of the individ¬ 
ual as endowed at birth with a "mind” through which he enters 
into social relations. It has traced the appearance of that mind 
within the processes of social interaction, and specifically within 
the process of linguistic communication. It has shown that man’s 
ability to guide his conduct by reflection requires the operation 
of a kind of symbol made possible only within a social com¬ 
munity. It argues that man’s ability to consciously consider him¬ 
self as an object arises only in a social process in which he at 
the same time becomes conscious of others. It traces the phe¬ 
nomena of conscience to the control which society exercises 
upon the individual in internalizing itself into the very structure 
of his personality. 

Seen in this light, "man as man,” man as "rational animal” 
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proves to be animal man as transformed by participation in 
social life. The individual is put back within society, and society 
itself within nature. The ancient dualism of body and mind 
(or soul) becomes transformed into the distinction of levels 
in which biologic man is complicated into social man. It no 
longer becomes possible to identify human nature with the 
particular modes of behavior characteristic of men in a par¬ 
ticular society. The wholesale opposition of "individual’’ and 
"society" withers away at its roots, for what is characteristic of 
highly developed man turns out to require society for its nurture, 
while the highly developed societies require for their mainte¬ 
nance the very activities of such highly developed individuals 
which they have in turn made possible. 

It was inevitable that Mead should even give the concept of 
salvation a social turn: the self, made possible by society, can en¬ 
visage the outlines of a social order more congenial to its com¬ 
plex nature than the society in which it finds itself. The need for 
salvation, he writes in The Philosophy of the Act, is not the 
need for "the salvation of the individual but the salvation of the 
self as a social being. . . . The demand for salvation, where it 
swept over mankind as a whole, has gone along with the neces¬ 
sity of great social change." The religious need of the individual 
is itself generated out of the problems posed in him by participa¬ 
tion in the society out of which he has emerged and which he 
no longer feels as adequate to his socially derived self. 

We must, I believe, accept the results which such a social 
approach to the individual has obtained. We can no longer 
neglect in the study of individuals the social agencies by which 
diverse biological organisms have been given the common char¬ 
acteristics which they share as men and women—their minds, 
their morality, their consciousness of self. And yet if we stop 
there we have seen only one part of the story: we have neglected 
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individual differences. To correct the emphasis it is necessary to 
focus our attention upon men and women as individuals. 


The great interest in the social sciences in recent decades has 
drawn attention to the pervasive influence of a society upon its 
members; it has often obscured the differences between the mem¬ 
bers of a society and the effect of such individual differences 
upon the social structure. This one-sided emphasis, understanda¬ 
ble historically, is now being corrected by the revival of an 
ancient interest in the nature of specific individuals and types 
of personality. This tendency is of especial importance for an 
investigation of the paths of life which men have followed, 
for the diversities of such paths are in some way correlated with 
the orientational problems of individuals, and the diversity of 
the answers is determined by the natures of various individ ual s 
whatever may in turn be the conditions (physical, biological, 
and social) under which individuals with such natures have 
appeared. 

A starting point is found in the view of man as a system of 
interests in which interests of greater strength control those of 
lesser strength. The controlling interest—if there be one—may 
be called the apical interest; it need not be assumed that there 
is any one apical interest common to all men (such as "happi¬ 
ness,” "will to power”) or that in any individual a particular 
apical interest is constant throughout his life. The question as 
to how far men at a given time, or throughout periods of time, 
have common interests, and how far these common interests 
have the same relative order of strength in different individ¬ 
uals, are matters for objective investigation. Such investigation, 
tentative though it yet is, would seem to favor the conclusion 
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that there are a number of interests which all known men have 
in common (though the objects available to the satisfaction of 
these interests differ with various times and places), but that 
the relative strength of these interests differ in various individ¬ 
uals and are approved differently in various societies. 

The existence of common interests may be elucidated by 
distinguishing three components of human personality: the 
dionysian, the promethean, the buddhistic. The dionysian com¬ 
ponent is made up of the tendencies to release and indulge 
existing desires in the presence of objects appropriate to the 
satisfaction of the desires. There is easy commerce of the in¬ 
dividual with his world, and a reliance on that world, as it is, 
to satisfy the desires as they are. There is hunger, and one 
eats what will satisfy the hunger; there is sexual desire and 
one has sexual intercourse; there is a desire for companion¬ 
ship, and one seeks the company of friends. The self sinks 
itself in the available world and that world supports the de¬ 
mands of the self. 

But this gracious interplay of self and world is seldom at¬ 
tained. Man is active even in the satisfaction of desires; for 
the most part he must in addition act in order to find and make 
secure the objects which will satisfy his interests. The pro¬ 
methean component of personality is the sum of these active 
tendencies to manipulate and remake the world in the service 
of the satisfaction of existing desires. 

The world, physical and social, is, however, often recalci¬ 
trant. Desires may not be fully satisfied, or may be denied any 
satisfaction whatsoever. The wariness which is already involved 
in promethean activity (since desires are held in abeyance 
until manipulation finds or makes the appropriate objects) is 
transferred to the desires themselves. The buddhistic com¬ 
ponent of personality comprises those tendencies in the self 
to regulate itself by holding in check its desires. These are the 
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tendencies to self-control, to solitude, to meditation, to detach¬ 
ment, to self-containment. 

Man has at his disposal three corresponding emphases in the 
conduct of his life. He may merely "let himself go,” relying 
on and utilizing the world as it presents itself; he may attempt 
to modify the world in which he lives so that his desires are 
more adequately realized; he may so modify or restrain his 
desires that the frustrations imposed by the world are avoided 
or minimized. Indulgence of his existing desires, control of the 
environing world, control of himself: these are the tactics 
open to a being whose life is commingled with the press and 
pull of vaster processes. 

Where three weapons are available, it is not wisdom to 
rely on one alone, and harassed man has made the best use 
of the tactics of releasing, remaking, and restraining which his 
own nature and the conditions under which he operates permit. 
He has simply satisfied his desires when the objects of satis¬ 
faction were at hand; otherwise, attempts to control a stubborn 
world are persisted in as long as possible; the expedient of 
disciplining desires commends itself only when serious ob¬ 
stacles present themselves to the satisfaction of desire. And 
even when this expediency arises it may be quickly forsaken 
when the surrounding world presents a more inviting view. 
So compromise and alternation of tactics is the rule: some de¬ 
sires are denied expression and some are held in check until a 
favorable environment has been constructed; some are allowed 
immediate satisfaction; and a desir.e reined in at one moment 
will be given freedom at a later moment. 


Different individuals are dionysian, promethean, buddhistic 
to different degrees. Such differences are not unique to man, and 
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the fact that animals show marked divergences in the extent 
to which they are easygoing, energetic, cautious, suggests that 
the differences are grounded in fundamental biological struc¬ 
tures. 

The distinction of the dionysian, promethean, and buddhistic 
components of personality, and the attempt to explain the 
different types of personality in terms of the different combina¬ 
tions of these components, was originally suggested through the 
study of the major types of religion; the search was for a 
method of understanding what lay behind, and was expressed 
in, the different paths of life proposed by, say, the Buddha, 
Christ, Aristotle, Nietzsche, Dewey. The theory of personality 
which resulted was accordingly based on material drawn from 
one phase—a primarily literary phase—of human culture, and 
its adequacy for the problem which generated it is to be de¬ 
cided in terms of such analysis as the following chapters 
present; it is not necessary to rest these analyses upon any par¬ 
ticular scientific theory as to the ultimate sources of individual 
differences. 

However, in the course of this study, contact was made with 
the work of W. H. Sheldon, and his biologically grounded 
theory of personality served both to confirm the initial direc¬ 
tion of analysis and to sharpen its initial vagueness. Sheldon 
regards the temperament of the individual as a function of 
three sets of traits which he calls, respectively, viscerotonia, 
somatotonia, and cerebrotonia. The study (Physique and Tem¬ 
perament ) which is to contain the developed theory has not 
yet appeared, but these traits are given a preliminary descrip¬ 
tion in his volume The Varieties of Human Physique: 

The extreme viscerotonic temperament is characterized, among 

other things, by a general relaxation of the body as a whole. 

The viscerotonic is a "comfortable” person. He loves comfort: 
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soft furniture, a soft bed, luxurious surroundings. He also 
radiates comfort. He participates easily in social gatherings 
and makes people feel at home. He exhibits an extraversion of 
affect by showing a warm interest in many people and a genuine 
tolerance of their personalities. Whatever his feelings he ex¬ 
presses them easily. His joys and sorrows he communicates to 
others. Food is of great importance in the life of the viscero- 
tonic and his fondness for fine food and ceremonious eating 
is backed by a good digestion and an ability to dispose of large 
quantities of t, roughage. ,, 

In the extreme somatotonic we encounter an active, energetic 
person—a person addicted to exercise and relatively immune 
to fatigue. He walks assertively, talks noisily, behaves aggres¬ 
sively. He stands and sits with an upright posture and in youth 
presents the general appearance of a maturity beyond his years. 
He is concerned mostly with affairs of the present and meets 
his problems with some form of activity. His is an extraversion 
of action rather than of affect. 

The extreme cerebrotonic is an "introvert.” He is under 
strong inhibitory control as regards expression of feeling—he 
is unable to "let go.” His history usually reveals a series of 
functional complaints: allergies, skin troubles, chronic fatigue, 
insomnia. He is sensitive to noise and distractions. He is not 
at home in social gatherings and he shrinks from crowds. He 
meets his troubles by seeking solitude. 

In another passage he summarizes these characteristics and 
connects them more specifically with biological categories: 

Viscerotonia is roughly identifiable with love of comfort, 
relaxation, sociability, conviviality, and sometimes with gluttony. 
It is the motivational organization dominated by the gut and by 
the function of anabolism. Somatotonia is the motivational 
pattern dominated by the will to exertion, exercise and vigorous 
self-expression. It is the drive toward dominance of the func- 
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tions of the soma. Cerebrotonia refers to the attentional and 
inhibitory aspect of temperament. In the economy of the cere- 
brotonic individual the sensory and central nervous systems 
appear to play dominant roles. He is tense, hyperattentional 
and under strong inhibitory control. His tendency is toward 
symbolic expression rather than direct action. 

It is suggested that there is a close connection between 
temperament and physique, so that the highly cerebrotonic 
temperament is physically strongly ectomorphic (dominated 
by the structures of the brain and eye developed from the 
ectodermic layer of the embryo), the highly somatotonic tem¬ 
perament is physically strongly mesomorphic (dominated by 
the striped musculature developed from the mesodermic layer 
of the embryo), and the highly viscerotonic temperament is 
physically strongly endomorphic (dominated by the visceral 
organs developed from the endodermic layer of the embryo). 
In so far as such a correlation holds, it would seem as if the 
differences of personality lay biologically in the order of 
dominance of the visceral, striped-muscular, and cerebral sys¬ 
tems of the individual organism. In so far as the correlation 
does not hold, one would suspect that an explanation must 
be sought in terms of the character of the physical and social 
context in which the biological organism grows: a personality 
presumably is the result of the interplay of a specific biological 
organism and a specific physical-social environment. 

Correlations must be used with caution; nevertheless it 
seems that Sheldon’s position dovetails in the main with the 
results independently obtained in attempting to understand 
the personalities which lie behind the various paths proposed for 
the conduct of life: 'dionysiac’ correlates to some extent with 
Sheldon’s use of viscerotonic,’ ’promethean’ is perhaps trans- 
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latable by 'somatotonic,’ and 'buddhistic’ by 'cerebrotonic.’ 
While we shall continue to use the original and more expres¬ 
sive set of terms, Sheldon’s terminology and description serves 
to amplify and concretize the traits of personality to which at¬ 
tention is here called. The exact relation between his and the 
present approach can be discussed only when Sheldon’s results 
have received their detailed presentation. 


We shall regard an individual person as characterized by 
a particular order of strength of dionysian, promethean, and 
buddhistic traits. Thus in one individual the buddhistic com¬ 
ponent may be dominant over the promethean and that in turn 
over the dionysian; such an individual would tend to alert 
self-control and detachment, would however be active and 
energetic, and would resist a life of sensuous comfort. There 
is, theoretically, a continuum of individuals differing in these 
respects; but, practically, it is possible to classify individuals 
through the degree to which the factors of personality have 
the same relative strength and order. And from this procedure 
arises the notion of a type of personality. 

The number of types of personality distinguished is relative 
to the degree of similarity in order and strength of the com¬ 
ponents chosen as the basis of classification. For present pur¬ 
poses a relatively small number of types is sufficient. If we 
consider only the order of strengths of the dionysian, pro¬ 
methean, and buddhistic traits, and do not attempt to discrim¬ 
inate the strengths within a given order, we obtain a classifica¬ 
tion of human personalities into seven major types, to which 
we assign specific names: 
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Buddhist Dionysian Promethean Apollonian Christian Mohammedan Maifreyan 


A number of comments are relevant. There may be some 
danger of confusion in using the same stem to designate both 
a component of all personalities and a specific type of person¬ 
ality, thus: ’dionysian’ and 'Dionysian.’ On the printed page, the 
use of small and capital letters marks the distinction; if con¬ 
fusion is likely, especially in speaking, it may be advisable to 
shift to another set of terms (or to the initial letters of the 
terms here used) to label the components of personality. 

There is no magic virtue in the number seven; this number 
merely results from the method of classification employed. For 
other purposes, or even for a refinement of the present type of 
analysis, further distinctions may well prove to be convenient. 
Nevertheless, since the present seven types are exhaustive of 
the logical possibilities involved in using three basic sets of 
character traits (provided a convention is made to determine 
the classification of individuals in whom two components are 
of the same strength), any such further distinctions can be 
made within the seven types here outlined, as subtypes of 
Buddhists, Prometheans, or what not. The present procedure, 
while coarse, is nonetheless all-inclusive. 

The distinctive feature of personality does not lie in the bare 
predominance of one component, but in its predominance in 
relation to the other components. Thus the Christian and 
Buddhist are both predominantly buddhistic (cerebrotonic), but 
there are marked differences in their personality: the relatively 
high dionysian component of the former will suffuse his detach¬ 
ment with a sublimated affective warmth (Christian contempla- 
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tion becomes an intellectualized love of God, always near to 
mysticism), while the low promethean component will give to 
this personality a certain passivity (dependence on God’s 
grace, upon the Church); the Buddhist in contrast, being less 
dionysian and more promethean, is more narrowly intellectu- 
alistic, his love is more kindly and less mystic, and he tends to 
take the control of himself into his own hands. 

This example also makes clear that we cannot simply correlate 
one kind of attitude ('‘sociality/* “rationality”) with the dom¬ 
inance of a particular component. It is true that in general the 
highly buddhistic individual is inclined to abstract reasoning 
and to solitude in a way foreign to the highly dionysian individ¬ 
ual, but such generality is misleading: the highly buddhistic 
Christian is sufficiently dionysian to seek a society in which his 
love can express itself, and yet sufficiently detached to be un¬ 
comfortable in the rough and ready society (“the world”) in 
which less buddhistic individuals find themselves congenitally 
at home; the detachment of the Buddhist may not take the 
form of highly intellectualized “scientific” reasoning in a so¬ 
ciety in which such intellectuality is insufficiently developed 
or deliberately repressed. It must be kept in mind that the mode 
of expression of any one component of personality is influenced 
by the strength of the other components as these operate in a 
particular physical and social environment. 

It is our conviction that the major types of personality ex¬ 
press themselves in different philosophies, forms of art, types 
of society, varieties of religion. Even the features of conduct 
they have in common with other individuals of different types 
will bear their own unique imprint: the way they use symbols, 
the attitude to morality, the manifestation of love, the orienta¬ 
tion of their intellectual life, the forms of insanity, the evalua¬ 
tion of whatever is evaluated. Some references to these differ- 
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ences will come into the account, but attention will center upon 
the general attitudes by which persons of various types have 
expressed themselves and given direction to their lives. We 
envisage the religious quest as the quest by the individual for 
a way of life answering to his type of personality, whether that 
be the type he has already attained or the type which seems to 
point a way out for the conflicts of his as yet unsettled and 
uncertain self. 


It lies in the very nature of an interest or interest system to 
seek objects appropriate for its satisfaction and to struggle 
with thing, animal, or person that prevents access to these ob¬ 
jects; within the interest system of an individual there is com¬ 
petition between the component interests for dominance at a 
particular time, and a constant shift in the relative strength 
of interests at various times; between individuals there is the 
friction imposed by the simultaneous existence of diverse types 
of personality; the rivalry between social groups (whether 
classes, nations or groups of nations) exhibits on a large scale 
the conflict between the types of personality whose dominant 
or preferred status characterizes the diverse social groups in 
question. Struggle, conflict, frustration, aggression are inherent 
in the tissue of interlocking interests which constitute individ¬ 
uals and societies; they may be ordered and regulated as the 
component interests and interest systems are ordered, but they 
cannot be abolished. 

Whether seen from the focus of the individual or the focus 
of the social group the picture is the same. The personality 
of the individual is influenced both by the biological charac¬ 
teristics of the individual in question and by the type of person- 
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ality favored by the social group to which he or she belongs. 
Suppose that an individual is physically inclined (though not 
without struggle) to dominance of the buddhistic component, 
but lives in a society in which personalities strong in the pro¬ 
methean component have a preferred status. The conflict be¬ 
tween the various traits within the individual is then compli¬ 
cated by, and must be resolved in the face of, the social system 
in which he lives. His conflict is both individually and socially 
conditioned, engendered by the competition of the components 
of his own personality and his contact with other types of per¬ 
sonality. This conflict may not in some individuals be severe: 
the relative strength of some component of the personality may 
be so great that it controls without much difficulty the other 
components, and the environing social group may favor and 
facilitate this control. But in the case in question, the control 
by the buddhistic component, made difficult by the relatively 
high strength of the other components, is intensified by the 
group opposition to the path of life to which the individual 
tends. It is in such situations that the personality disturbances 
studied by the psychopathologist come most sharply to the fore¬ 
front, and it is clarifying to see these conflicts in terms of a 
struggle conditioned both by the relative strength of the three 
components of personality in the individual and by the contacts 
of this individual with persons of the same or different types 
of personality. Particular types of individuals are prone to par¬ 
ticular conflicts (as they are to certain diseases of the body), 
but the severity of the conflict and the measures adopted to 
meet it will be influenced by the pattern of the society of which 
the individual is a member. Thus the "buddhistic” individual 
in question may attempt to assume the approved promethean 
characteristics, but they do not ring true, and though he gets 
social approval for his attempt, he may not be able to compete 
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effectively with those to whom the type is more congenial, while 
his assumed role will in any case clash with the suppressed 
buddhistic tendencies of his nature; or the individual may at¬ 
tempt to remain true to his buddhistic impulses by retiring as 
far as possible from the promethean society—and thereby incur 
the disapproval of that society. And so on with variations due 
to differences of various individuals immersed in various so¬ 
cieties. The path that an individual endeavors to follow may not 
be the path most congenial to his nature, but may represent a 
forced attempt to control his stronger impulses by the other 
components of personality, whether or not these are approved 
by the society of which he is a member. It is in such terms that 
the problems of psychopathology are to be posed. 

Viewed from society as a focus, the situation is similar. Since 
social groups are composed, of individuals, the pattern of a 
society can only be the pattern of the types of personality 
of its members: the society will be characterized by the order 
of dominance of certain types of personality and the struggle 
of more dominant types with the less dominant ones. There are 
some groups markedly dionysian in character; in Western 
civilization the reins have been in the hands of those strongest 
in promethean characteristics; in certain parts of the Far East 
buddhistic characteristics have been favored. In any such group, 
individuals of other types will have to adjust themselves as well 
as they can, either by attempting to conform to the approved 
path of life, or by endeavoring to change the society, or by 
going their own way in spite of whatever social opposition they 
may call forth. These conflicts within the society may go so far 
that the society loses an effective form of organization, and 
becomes the interplay of struggling social groups each attempt¬ 
ing to give to the society the characteristics of the type of per¬ 
sonality which they particularly favor. At such times we witness 
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the struggle of a society to attain a path of life that can orient 
or integrate the society as a whole, and the struggle by individ¬ 
uals to attain a path of life which will at least offer them salva¬ 
tion and perhaps serve as a basis for a new social order. 

Such is the present situation of man. It marks the ordeal of 
present culture and defines the present form of individual agony. 
All the paths of life which formerly integrated the lives of 
individuals and societies struggle in our midst for our individ¬ 
ual allegiance, and for earth-dominance. The account of human 
nature will become richer and our understanding of the con¬ 
temporary crisis deeper if we survey in turn each of these paths. 
We can then return more wisely to the problem which the 
present makes insistent: the adopting of an attitude to control 
the conduct of our own lives and direct if possible the future 
course of human evolution. Large issues are at stake. The ordeal 
of men and of mankind has become acute. 


Ill 


The Buddhist Path of Detachment 
from Desire 


The picture of man which has been sketched, though it could 
be amplified in numerous details and supported at will by the 
testimony of men of letters and men of science, will undoubtedly 
appear grim in some eyes, and would be as offensive to many 
men of past ages as it is to many persons today. And yet hardly 
anything in this picture would have surprised the early ad¬ 
herents of Buddhism some twenty-five hundred years ago. The 
terminology would often have seemed strange to them, but not 
the content. They saw the life of the individual embedded in the 
wider play of cosmic forces; they recognized that the human 
dilemma was posed by the clash of insurgent desire with a 
world which offered opposition and frustration; they analyzed 
the individual into a complex of factors which had come to¬ 
gether and which must eventually suffer dissolution; they rec¬ 
ognized that the religious life was the quest of the individual 
for salvation in his human ordeal; they were clear that the 
urgency of this need and the question of its possible solution 
was independent of whether the individual was or was not 
immortal; they taught that the individual by his own conscious 
recognition of his position in the world and by his own activi¬ 
ties must attain salvation for himself. Gautama Buddha was 
merely the discoverer of the path, a man who had attained 
salvation (nirvana) in this life by his own insights and activi¬ 
ties; he could indicate the path, but each must traverse it alone. 
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Gods were not denied, to be sure, but the gods were not thought 
of as the creators or directors of the world; they were them¬ 
selves beings caught up in the great process, not saviors of 
men but beings themselves in need of salvation; the Buddha, 
the Enlightened One, was equally the teacher of men and gods. 
The words attributed to him as his last words were for the ears 
of all that live: "Decay is inherent in all component things; 
work out your salvation with diligence.” Buddhism was to sup¬ 
ply the technique by which salvation could be attained in a 
world in which all component things suffered dissolution. 

The path of salvation which the Buddha indicated is often 
characterized as the path of detachment from desire. Tire grand 
simplicity of the basic conceptions and the detailed delineation 
of their consequences make of Buddhism one of the masterful 
achievements of human culture. 

The central conceptions spring from regarding desire as the 
basic factor of life, and the existence and frustration of desire 
as the basic sources of human suffering. The remedy of the 
Great Physician is based on the diagnosis: desire is the arrow 
in the side of suffering life; remove the arrow and the wound 
will heal. Recognize that the source of suffering lies in attach¬ 
ment; progressively extinguish the flame of desire; and there 
will in time come the cool peace of detachment, of nirvana, of 
freedom from desire. 

The attainment of the attitude of detachment was a long 
and arduous one. The enemies were numerous: 

Be advised that sensual desires are the ist Army of thine 
enemy; that discouragement and sadness are the 2nd Army; 
that hunger and thirst are the 3rd Army; that attachments are 
the 4th Army; that laziness and sleepiness are the 5th Army; 
that fear and fright are the 6th Army; that doubt and remorse 
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are the 7th Army; that hatred is the 8th Army; that selfish love 
of comfort and praise are the 9th Army; that egoistic pride 
and complacency are the 10th Army. All of these armies of evil 
beset the follower of Buddha. 

Desire was seen to be inherent in living beings, and no 
short cut would remove it. Slothful indifference by some ver¬ 
sion of the doctrine that death was itself annihilation was not 
permitted: the fate of the individual after death (and after 
the attainment of nirvana) was held to be undetermined, and 
suicide was repudiated as a means of deliverance. Nor were 
the extremes of asceticism tolerated: the Buddha himself had 
practiced austerities unto emaciation, and had rejected such 
excesses; he had perhaps realized that there is hidden under 
the extremes of self-castigation a fanaticism incompatible with 
the attitude of detachment. 

The path outlined was pictured as a middle way between 
the extremes of mortification and indulgence. The individual 
was to simplify his existence by giving up the family mode of 
life, by refraining from sexual relations, by owning nothing 
but his robes, his cot, and his alms bowl. This existence in¬ 
volved a radical but not absolute withdrawal from the common 
social life. The individual associated with others with the same 
goal, and he shared with whoever would listen the fruits of 
his own development; he did not condemn society at large 
or set about to transform it; he did not expect a future period 
of society in which human ills would be absent; he went his 
own way to salvation and he would show the way to those 
who wished to follow it. His own life was spent in obtaining 
enlightened self-control. Morality was not repudiated, but was 
regarded as only part of the path of controlling the turbulence 
of desires, and not the goal. The heart of the religious life 
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was found in the search for emancipation from ignorance and 
ultimately from desire. 

The purpose of the Holy Life does not consist in acquiring 
alms, honour, or fame, nor in gaining morality, concentration, 
or the eye of knowledge. That unshakable deliverance of the 
heart: that, verily, is the object of the Holy Life, that is the 
essence, that is its goal. 

Solitude was essential so that the individual might meditate 
upon himself and come to know his own nature, and to be¬ 
come strong in himself as his own center. In this meditation 
he did not permit himself indolence or the loose play of 
thoughts and emotions. Aspect by aspect of himself was raised 
to consciousness, its nature known, its connection with desire 
and suffering seen; doubt, distraction, the longing for fame, 
aversion, lust, hypocrisy, cowardice, malice, pride, ignorance, 
reliance on mere ritual, belief in a permanent individuality, 
desire for existence, desire for nonexistence, were to be rooted 
out; the whole being was to become alert, concentrated, fo¬ 
cused, desireless, imperturbable, impregnable. Nirvana would 
come with the extinction of craving for existence and non¬ 
existence alike; nirvana itself would not even then be craved; 
detachment would be complete. 

As I thus knew and thus perceived, my mind was emanci¬ 
pated from the asava of sensual desire, from the asava of desire 
for existence, and from the asava of ignorance. And in me 
emancipated arose the knowledge of my emancipation. I real¬ 
ized that destroyed is rebirth, the religious life has been led, 
done is what was to be done, there is nought (for me) beyond 
this world. This was the third knowledge that I gained in the 
last watch of the night. Ignorance was dispelled . . . light arose. 
So is it with him who abides vigilant, strenuous, and resolute. 
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The traits of character which the Buddhist condemns are those 
that involve a person in the world; he approves of those traits 
which aid the self’s self-conquest, subdue its tendencies to in¬ 
dulgence and assertion, detach it from all involvement: 

Whoso have no one thing beloved, they have no sorrow. 

Sorrowless are they and passionless. Serene are they I declare. 

Make thou in all the world nought dear to thee. 


Before attempting to assess the path of detachment from 
desire, let us amplify our understanding of the doctrine by what 
may seem at first to be a digression. In the history of Buddhist 
thought the question as to the status of nirvana was a center 
of controversy. Did an emancipated one continue eternally in 
the state of nirvana or was nirvana merely a state occurring at 
a certain period of time in the life of the individual? The prob¬ 
lem involves the whole relation of salvation to duration. Its 
consideration was complicated by the Buddhist’s acceptance, 
simultaneously, of a doctrine of transmigration, a doctrine of 
"non-soul,” and the relegation to the status of an undetermined 
question the problem of whether one who has attained enlight¬ 
enment exists or does not exist after death. 

The literature of early Buddhism makes clear that salvation 
was something that could be attained by the individual in his 
own lifetime; the Buddha attained nirvana in middle life, and 
lived until eighty. Nirvana would seem to have been envisaged 
as a state of life, the fruit of having attained the attitude of 
detachment from desire; and the question of its duration in 
time was irrelevant. The "undetermined questions” of philoso¬ 
phers (including the existence or nonexistence of the saved 
ones) were specifically dismissed as being irrelevant to the 
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religious quest: they did "not tend to advantage of the re¬ 
ligious life, to aversion, absence of passion, cessation, calm, 
insight, enlightenment, Nirvana.” The religious life, accord¬ 
ingly, was something which could be lived within the limits 
of human life; salvation required no doctrine of the immortal¬ 
ity of the individual or his entrance into some supernatural 
"other world.” 

This attitude to salvation is only apparently contradicted by 
the Buddhist acceptance of the then current doctrine of trans¬ 
migration. For this doctrine was interpreted in a way which 
did not involve the doctrine of a spiritual substance which 
successively entered into various bodily forms. It is true that 
the doctrine of the annihilation of the individual at death, 
found among some Buddhists, was rejected officially as a 
dogma; but equally clear is the rejection of the self as an im¬ 
material self-identical substance passing from existence to ex¬ 
istence. The Buddhist psychology analyzes the individual into 
a compound of a number of factors; this aggregate may indeed 
persist with various modifications beyond what is humanly de¬ 
scribed as its death—and the history of these persistences and 
the causal effects of the individual’s action (and not the history 
of an identical soul substance) constitute the history of trans¬ 
migration. But this reservation does not mean that the career 
of the individual runs throughout all time: indeed, the attain¬ 
ment of nirvana is presented as the cessation of desire and the 
consequent extinction of rebirth. It is not at all clear whether 
in the light of these factors it is even intelligible to ask whether 
the state of nirvana exists or does not exist after the wheel 
of transmigration has been stopped; and in any case the 
Buddhist's refusal to answer the question (if question it be) is 
consistent with his general attitude of detachment from desire: 
the goal is the attainment of a state of life; to desire that 
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this state continue to exist or not continue to exist is to remain 
within the web of desire. 

Early Buddhism offers a position of great significance to 
those engaged in the religious quest. It presents a path of life 
and a view of salvation conceived within the limits of human 
existence, not dependent upon any splitting of the universe into 
the natural and the supernatural, and not dependent upon any 
doctrine of the immortality of gods or men. 


Buddhism in its essentials is a religion independent of any 
special system of metaphysics and favorable in principle to any 
increase of scientific knowledge concerning man or the cosmos. 
Nevertheless, Buddhism did in the course of time develop a 
philosophy, and the question can be raised as to how far this 
philosophy is required by, or helpful to, the Buddhist tech¬ 
niques for salvation. 

For approximately five hundred years Buddhism remained a 
way of life relatively free from the consideration of philo¬ 
sophical issues. But in the second five hundred years, in the 
Mahayana development, Buddhism became a philosophy of 
the idealistic type more and more akin to the metaphysical 
systems which the Buddha had put to one side as indifferent 
for, if not hostile to, the religious life. Into this development 
itself we will not go in detail; it is sufficient to say that the 
early common-sense naturalistic view of man inhabiting a wider 
universe was increasingly questioned, and was gradually re¬ 
placed by a view that "mind” or "consciousness” alone was 
"real.” The apparent natural world became a world of appear¬ 
ances only, comparable to a magician’s show, and Buddhist 
thought found itself on the edge of those systems of meta- 
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physics which center around an unknowable Absolute and its 
appearances. This is not our domain; but since we are tracing 
the major human attitudes, it is worthy to note the seductive 
tendency of those who seek salvation by the control of the self 
to deny as "unreal” the world which initially posed their very 
problem of salvation. However, the price paid is high, for while 
it seems an aid to the solution of the problem of life to deny 
the existence of a world which blocks desires, the existence of 
the desiring individual himself becomes questionable in this 
process, and the solution as imaginary as the problem: the at¬ 
tainment of nirvana is itself finally regarded as only part of 
the illusory surface show: 

The Buddha does not attain Nirvana; 

The Doctrine does not pass away; 

But for the sake of ripening beings 

He makes a show to attain Nirvana. 

It would be dogmatic to dismiss as philosophy these views 
of later Buddhism; it is not dogmatic to say, in the spirit of 
early Buddhism, that the question of their truth and falsity 
"does not tend to the advantage of the religious life. . . . 
There is still birth, there is old age, there is death, grief, lamen¬ 
tation, suffering, sorrow, and despair, of which I preach the 
destruction even in this present life.” 

The history of Buddhism makes insistent, however, the ques¬ 
tion as to the wisdom of the early Buddhist’s attempt to put to 
one side, as irrelevant to the religious life, the systematic con¬ 
struction of a philosophy. It was the vagueness of the relation 
of nirvana to temporal processes, and vagueness as to the ulti¬ 
mate destiny of the self, which introduced into later thought 
the temptation to transform nirvana into a nonnatural mode of 
existence which would be enjoyed "eternally” by the self which 
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had put off the fetters of mortality. Unless an explicit theory 
of mind and selfhood is given, and the common-sense natural¬ 
ism of the early position is made explicit and defended, the 
temptation is strong for the Buddhist attitude to develop into 
an idealistic philosophy in which the very urgency and relevancy 
of this attitude is sapped by a view of the world in which 
the generating problem which directed the religious quest is de¬ 
nied to be a real problem at all. A revived Buddhism should 
profit by the history of Buddhism, and align itself deliberately 
with the scientific attitude and the empirical and naturalistic 
cosmology which such an attitude involves. 


Parallel to the invasion of Buddhistic thought by metaphysics, 
there was an increasing resort to mythology and to magical and 
emotional supplementations of the path to salvation. 

Gautama Buddha, having attained enlightenment, was 
tempted to remain undisturbed in that state. We have seen that 
morality and love, of which morality is a form, played only 
a subordinate role in early Buddhism as stages on the path of 
individual salvation (indeed, it seems not unfair to say that the 
Buddhist used the control of man’s animal nature, which the 
common morality sanctions, as a means to his own struggle for 
self-sufficiency and ultimate self-surrender). So the temptation 
of the Buddha to keep to himself the fruits of his labor is 
natural enough. But now an interesting development occurs, 
prefigured in the Buddha’s determination to preach the doctrine 
to others out of compassion for all living things. The bodhisattva 
ideal arises: the ideal that those destined to Buddhahood should 
follow a long and arduous career through many reincarnations 
because of love for others, renouncing nirvana for themselves 
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until it is attained by all sentient creatures. There even appears 
the doctrine that "for Buddhas there is no Nirvana.” 

In the perfect self-realisation of Noble Wisdom that follows 
the inconceivable transformation death of the Bodhisattva’s 
individualised will-control, he no longer lives unto himself, 
but the life that he lives thereafter is the Tathagata’s universal- 
ised life as manifested in its transformations. In this perfect 
self-realisation of Noble Wisdom the Bodhisattva realises that 
for Buddhas there is no Nirvana. 

This coming to the foreground of the principle of love, in a 
form so strong as to postpone indefinitely the individual’s at¬ 
tainment of salvation, is of profound significance; for love is a 
form of attachment to the development of others (just as con¬ 
cern for one’s own salvation is a form of self-love), and to 
accept a long course of suffering in the service of this love is for 
all practical purposes to remain indefinitely attached to life, to 
struggle, and to suffering, as well as to others. Later, in a con¬ 
sideration of Christianity, it will be necessary to probe the 
impact of love upon the religious life; in the present connection 
it is only necessary to point out the concessions made by the 
principle of detachment from desire, involved in the heightened 
importance of compassionate love in later Buddhism. The 
mythological picture of countless Bodhisattvas and Buddhas, 
laboring and suffering through many births to aid the salvation 
of all living beings, involved no theoretical repudiation of the 
goal of detachment (indeed to some degree it evidenced the 
application of detachment to nirvana itself), but in practice it 
unquestionably indicated the power of the forces which make 
for attached participation in life, and introduced a promethean, 
and even a "Christian,” note into a doctrine which sought the 
coolness of nirvana through the renunciation of the impulses 
which impelled to struggle. 
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There were other concessions. Not merely did compassionate 
love assert itself, but passionate love made good its claims in 
those segments of later Buddhism which showed affiliation with 
Tantrism. Erotic practices were utilized as aids to the attainment 
of that salvation which proved too difficult for many persons 
when sought by the technique of self-control and intellectual 
understanding; surprising doctrines are encountered: "Buddha- 
hood abides in the female organ,” "lust is to be crushed by lust,” 
"everything is pure to a pure man.” Mysticism also became pro¬ 
nounced in certain of the Buddhist sects. And attempts were 
made to- shorten the attainment of salvation by the increasing 
introduction of the magical use of Buddhist texts and rituals. In 
all these ways later Buddhism weakened its allegiance to the 
principle of detachment from desire, and deviated from the 
plain but difficult path of the individual seeking salvation by 
clear understanding and by practice in self-control. Early 
Buddhism exists in a relatively distinct form in certain regions 
of Ceylon, Burma, Siam and Cambodia, but it is the later forms 
of the doctrine which have been dominant in China and Japan; 
and India, the homeland, has swallowed up Buddhism in the 
metaphysics, theologies, and rituals which the Buddha had put 
to one side. The history of Buddhism confirms the predictions 
attributed to Gautama Buddha that the doctrine would not re¬ 
main in its pure form for more than five hundred years; and 
it makes understandable the wish behind the prediction that a 
new Buddha, Maitreya, the friendly one, should arise in the 
future to reaffirm the essentials of the doctrine. 


It is now time to turn to an assessment of Buddhism. We must 
distinguish between its general view of the nature of the re- 
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ligious quest and the specific path which Buddhism proposes 
for the fulfillment of that quest. I should hold that in its con¬ 
ception of the essentially orientational nature of religion, Bud¬ 
dhism had made a contribution of general importance, but that 
its particular version of the religious life expresses only one 
type of personality, and is itself not free from ambiguity: there 
is evidence that the Buddhistic attitude is not adequately ex¬ 
pressed as the doctrine of detachment from desire, but that a 
proper expression of its attitude, though indicated, is not ob¬ 
tained. 

The Buddhistic type of person is dominated by the buddhistic 
(or cerebrotonic) traits of temperament, the dionysian compo¬ 
nent is weakest, and the promethean component is of inter¬ 
mediate strength. Early Buddhism formulated a way of life 
congenial in the main to such a person. It stressed self-centered¬ 
ness, self-sufficiency, solitude, reason; it gave employment to 
the promethean traits, turning them back upon the individual 
himself, by encouraging the active techniques for the control 
of the self which the yoga system of discipline had developed 
—and this direction was facilitated by the great difficulties in 
the control of nature encountered in the Indian physical environ¬ 
ment; it consistently subordinated the sensual and mystical in¬ 
dulgences which are foreign to temperaments low in dionysian 
traits, and invoked the full support of ordinary morality to 
justify this subordination. The Buddha ("supreme charioteer 
of men to be tamed”) gave to such persons the concrete exem¬ 
plification of a life inherently satisfactory to them—a life alert, 
poised, calm, self-sufficient; and the attitude of detachment 
from desire—if taken moderately and not pushed to its absolute 
extreme—expresses well the attitude to life which such persons 
inherently find congenial. But by the same token, the Buddhistic 
path failed to satisfy the orientational needs of other persons; 
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its path could not maintain itself as "the Way”; the changes 
of attitude represented in the bodhisattva ideal and in the 
affiliations with Tantrism are attempts by persons higher in 
promethean and dionysian traits to modify Buddhism in a 
direction more congenial to their natures. 

In this process the ideal of detachment from desire under¬ 
goes subtle modifications. And the soil for this modification is 
prepared in the difficulties encountered in generalizing the 
attitude of detachment from desire. There is undoubtedly a 
sense in which the doctrine of detachment is, logically speaking, 
capable of complete generalization. In principle any specific 
desire can be weakened or extirpated, and as this is done the 
individual becomes unconcerned for, "detached from,” the 
objects which this desire would seek for its satisfaction. It is 
even possible for understanding to be a factor in this process, 
for in so far as an individual is convinced of the impossibility 
of satisfying a desire, the desire itself—at least in some cases— 
seems to be weakened or destroyed. There is no reason why 
even the desire for detachment cannot be subject to attack, so 
that one seeks detachment from the desire for detachment itself. 

But in this generalization certain unexpected consequences 
ensue. Understanding seems to weaken or extirpate a desire 
only by showing the harmful effects of this desire upon some 
other desire, so that the control of desire (as Spinoza and others 
have realized) is ultimately by desire and not by understanding 
alone. Now as long as there is some dominant desire, this can 
serve as the basis for ordering and controlling other desires, 
and in early Buddhism the desire for detachment from desire 
provided this basis. But once let this desire itself weaken, by 
being applied to itself, and the whole motive power for the 
attainment or the retention of Buddhist salvation is gone—and 
we are left simply with the undisciplined and chaotic system 
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of desires that presented the original problem: there is no 
ground for preferring one desire to another, and the question 
as to whether we are to seek or retain the state of nirvana is lost 
in a vague indifferentism. The consistent treader of the path 
of detachment is a nihilist, and indistinguishable, as we shall 
see, from his apparent opposite, the consistent Dionysian who 
attempts to enlarge his attachment to embrace everything what¬ 
soever. 


The Buddhist position holds desire to be the distinctive fea¬ 
ture of life. If this is so, desire would cease only as life ceased, 
and death would be the only entrance into nirvana. The fact 
that the Buddhist condemned suicide, disavowed the dogma 
of annihilation at death, sought enlightenment, continued to 
stretch out his alms bowl, and believed that life could continue 
after the state of nirvana was attained, shows (as does the label 
of Buddhism as "the middle path") that Buddhism did not push 
to its extreme the principle of detachment. This is, humanly 
speaking, to its credit; but it also indicates the inconsistency 
of a generalized doctrine of detachment from desire with the 
conception of religion as a way of life attainable by the living. 
The doctrine gains its strength by not in practice being general¬ 
ized to include all desire. The only completely detached person 
is a dead person—and so no person at all. 

There is evidence that Buddhistic thought was groping for 
a formulation of its attitude that would require some union of 
the ideas of detachment and attachment. Even in early Bud¬ 
dhism we meet with passages that insist that the transcendence 
of the craving for both existence and nonexistence is not to 
generate an attitude of indifference; and it is hard to see why 
one who has not fallen into indifference has not kept some 
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form of "attachment” to something or other. Later Buddhist 
writings stress that the attitude to nirvana is neither one of 
attachment nor indifference, and that it is "above affirmation 
and negation” alike. An interesting section of The Supreme 
Path, called The Ten Equal Things, formulates ten doctrines 
similar to these three: 

For one who is sincerely devoted to the religious life, it is 
the same whether he refrain from worldly activities or not. 

For him who hath attained the mastery of his mind, it is the 
same whether he partake of the pleasures of the world or not. 

For him who hath given up the worldly life and taken to the 
practice of the Spiritual Truths, it is the same whether he 
observe conventional codes of conduct or not. 

Such sayings seem to indicate an attitude of detachment 
which does not negate ordinary attachments to activity and 
enjoyment, but which gives to these a unique character in 
somehow superimposing upon attachment itself a higher level 
of detachment. We shall return to this suggestion in formu¬ 
lating at a later point the Maitreyan attitude of generalized 
detached-attachment. For the moment it is only necessary to 
point out that such sayings give witness that in Buddhism 
itself the basic attitude sought was not adequately represented 
in the simple idea of detachment from desire; and they cer¬ 
tainly introduce a wedge for promethean and dionysian traits 
which the simpler formulation and practice tended to exclude. 

The Buddhist sought the cause of suffering in the existence 
and the frustration of desire. Even here two qualifications seem 
necessary. The satisfaction of a desire is a matter of degree and 
is a process extending over a period of time. The fact that a 
desire is frustrated in the sense of not being completely satis¬ 
fied does not mean that there is no satisfaction in the attempt 
to secure the desired object or situation. Delay and difficulty in 
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satisfying a desire may even whet the desire and intensify the 
satisfaction at any stage of the process. Struggle, suffering, pain 
may themselves in the context of a wider system of desires 
come to be desired—and such a personality as the Dionysian 
does in fact desire them. The identification of suffering with 
the existence and the frustration of desire is not the whole 
truth, but an evaluation by a particular type of person; it does 
not plumb the depths of the human self. 

The second qualification comes from the fact that desire and 
its frustration is not the only cause of human woe. Pain has its 
own direct organs; it may be provoked in the frustration of 
desire but it need not so arise. The impact of the world on the 
organism or part of the organism itself may be sufficient to 
stimulate the nerve cells involved. While pain itself may under 
certain conditions be desired, the normal desire is to avoid ex¬ 
cessive pain, and where the pain is not provoked by the frustra¬ 
tion of desire it cannot be controlled by the control of desire. 
Pain is controlled by changing the conditions of the nerve cells 
or the forces which act upon them. The method of enlightened 
self-control can help some individuals to stand or even ignore 
pain, but it cannot do all. Men are irresistibly impelled to con¬ 
trol pain by gaining control of the condition of the organism 
and the surrounding world. Buddhism cannot here compete 
with anesthetics: it is no accident that the Buddhist "physicians 
of the soul" became in many cases physicians of the body, and 
played their part in the history of Indian medicine. But to turn 
to such practices is to set foot upon the Promethean path. 


The difficulties in generalizing the attitude of detachment; 
the hidden affirmations involved in the desire for nirvana for 
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oneself and others; the tendency to metaphysical idealism; 
the introduction of erotic, magical, and mystical practices; the 
incipient interests in the techniques for objectively controlling 
the world in which men live; the vague gropings for an atti¬ 
tude of detachment which is not incompatible with some form 
of attachment: all of these are witnesses in the history of 
Buddhism to the inadequacies of detachment from desire as an 
exclusive way of salvation. They demand that we attend to the 
various paths of attachment which men have followed, and 
to alternative ways in which the buddhistic traits of human na¬ 
ture have manifested themselves. But while they suggest the 
inherent inadequacies of the attitude of detachment from desire 
taken by itself and generalized to the utmost, it does not fol¬ 
low that this attitude is in its entirety to be abandoned. We 
must not turn from it until we have impressed upon ourselves 
its sources of strength. 

Under the early Buddhist acceptance of detachment from 
desire lies a mature and enlightened recognition of the fact that 
human life runs its course in a wider and ultimately more 
powerful world. Death is inherent in its course, and pain and 
struggle and frustration. To live in the light of this recognition 
is to meet the world honestly and realistically. The very recog¬ 
nition is itself a source of strength, for it tempers the outward 
surge in preparing it to meet obstacles and defeat, and in being 
foreseen the obstacles and the defeat lose their unexpectedness 
and something of their power. The individual who has returned 
to himself as center and taken the reins of life in his own hands 
is less easy to unseat. The "losing” of the self in the wider 
world by first contemplating its nature and then reining in its 
desires is a release from the burden of the self, but it is also a 
victory for the self since it has met and taken into account its 
own fate. 
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Recognition of the difficulty which desires will encounter is 
a step toward making the self impregnable; the more radical 
step is to seek freedom from the desires themselves. We have 
seen that this step cannot without disaster be extended to all 
desires; that it be extended to some is the counsel of all re¬ 
ligions. The ascetic principle has deep roots: the self becomes 
more manageable as it is simplified; by reducing its demands it 
makes itself less vulnerable. Since the religious path is for 
total orientation, it has often sought simplification of the sys¬ 
tem of desires in the service of such orientation. Its voice is 
most insistent at those times in which desires have proliferated 
beyond measure and the conditions of their satisfaction have 
become precarious. The religious "renunciation of the world” 
is at heart the search for a simpler, more manageable, more 
congenial world; the "world” it withdraws from is a society 
which has become too complex and disorganized. This is a 
world which is based in the main on possessiveness: on the 
struggle to attain material goods, social position, objects of love 
—and emotions and thoughts twist themselves to the service 
of this struggle. The religious life, commonly though not 
inevitably, seeks simplification through detachment, and since 
detachment is nonpossessiveness, it has generally advocated the 
relinquishment of possessions in property and love, and the 
purification of thoughts and emotions. 


Early Buddhism is unique for the sanity and the thoroughness 
with which it envisaged the essentials of the religious life. For 
a moment it permitted men to see, behind the clouds of mythol¬ 
ogy and metaphysics and perverted asceticism and magical 
ritual, the religious quest in all its purity. It freed this quest 
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from dependence on the gods, from the question of immortal¬ 
ity, from the opposition of the supernatural and the natural, 
from obedience to dogma and ritual; it placed at the services of 
this quest enlightened reason and the technique of self-con¬ 
trolled detachment to attain salvation in this life. The essential 
Buddhism marks one of the great moments in the history of 
man. 

The world today has become complex and disorganized; the 
religious quest becomes again insistent. It is not likely that the 
modern religiosity will accept an extreme form of detachment 
from desire. That it has much to learn from Buddhistic detach¬ 
ment is, however, certain; and in so far as it conceives the es¬ 
sentials of the religious life humanistically and naturalistically 
it will find deep kinship with the original form of Buddhism. 
We ourselves will, in a later chapter, attempt this linkage, and 
avail ourselves of the Buddhist heritage; we will—with apolo¬ 
gies to Buddhists if necessary—even use the name of the pre¬ 
dicted Buddha to characterize Maitreyan man. If early Bud¬ 
dhism does not supply modern man with a complete path of life, 
its spirit and its achievements assure that its voice will continue 
to be heard. 


IV. The Dionysian Path of Abandonment 


"Yes, my friends, have faith with me in Dionysian life 
and in the rebirth of tragedy. The time of the Socratic 
man is past: crown yourselves with ivy, take the thyrsus 
in your hand, and marvel not if tigers and panthers lie 
down fawning at your feet. Dare now to be tragic men, 
for ye shall be redeemed! Ye shall accompany the Diony¬ 
sian festive procession from India to Greece! Arm your¬ 
selves for hard strife, but have faith in the wonders of 
your god!" 

Nietzsche: 

The Birth of Tragedy 


I 




IV 


The Dionysian Path of Abandonment 


Life involves desire, attachment, struggle. Men and women 
in all ages and in diverse ways have celebrated their attach¬ 
ment to life, their affirmation of its countless forms, their in¬ 
toxication in victory and defeat. They have stopped at no means 
to heighten their sense of living, to fill the cup of life to the 
full, to sing of "the many flowery islands” which "lie in the 
waters of wide agony,” to raise this agony itself to a source of 
insight. And when this passion to plunge with abandon into the 
waters of elemental life becomes a center of orientation, it takes 
on the form of a religion, and invokes its god, Dionysus. 

The Greek god Dionysus was a god of vegetation, of wine, 
of passionate love, of the theater; his symbols were the ivy, the 
thyrsus, the panther, the vine; he was celebrated in dramatic 
festivals as the deliverer of men from winter and the herald 
of spring’s eternal renewal of life; in eating the raw flesh of 
the sacrificial ox his worshipers symbolically renewed their life 
in and through the death of their god; his perpetual death 
and resurrection has become the symbol of wild abandon to 
the great demonic affirmation of life. In The Bacchae of Eurip¬ 
ides we still can hear something of the voice of Dionysian 
Greece in which blend the note of joy and the fierce wild cry 
of anguished ecstasy. Frenzied shouts, the cruel dismember¬ 
ment of the sacrificial animal, the communion of blood, phallic 
rituals, wine, dances, the flare of torches at the night rituals:— 
the frenzied blaze of life flaming in the darkness of death. 
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It will become evident that Dionysianism is a particular ver¬ 
sion of attachment; it is by no means an attachment to all 
phases of life. The legend of Orpheus is instructive at this 
point. Orphism was a peculiar development within the cult of 
Dionysus; it had an ascetic element and a stress on sanity and 
moderation. The legend runs that Orpheus had paid his favors 
to the sun, to Apollo, as the greatest god, and that Dionysus, 
furious at this blasphemy, had sent his followers to dismember 
Orpheus and strew his parts far and wide. Apollo we will meet 
again—as a god of light, of clarity, of ethical moderation, he 
represented the forces of stable culture; Dionysianism on the 
contrary voiced the generative and demonic forces of nature 
and human nature; it is akin to mystic communion with the 
elemental, it is ill at ease when far from blood, it is essentially 
the paean of untamed life. It is the return of anguished life 
from the bonds of organized society to its biological heritage 
and its cosmic fate. It is the frenzied affirmation of the primal 
agony of man itself, whipped up by wine and lust and cruelty. 
It is as hostile to the socializing, civilizing, taming elements of 
human culture as it is to the Buddhistic life of detachment 
from desire. In it life forces itself from the late burden of 
the social and moral self to affirm its older nature, to celebrate 
the sources of its power, its struggles, its annihilation, its re¬ 
newal. Joy in struggle intertwined with death, joy in the in- 
surgence of untamed life, joy in mergence with the forces 
which kill and renew: such joy—fierce, anguished, ecstatic— 
is the goal, the salvation, of the votary of Dionysus. 


In the nature of the case, the Dionysian is not inclined to 
"present his case” before the bar of the mind. He is operative in 
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all peoples and in all individuals, but he is felt more often 
than heard. We can best track him to his lair in the writings 
of Nietzsche, who refers to himself as "the last disciple and 
initiate of the god Dionysus." In this complex personality there 
are crosscurrents to be sure, and these we must not neglect; but 
we shall not go far wrong in regarding his Zarathustra as the 
bible of Dionysianism and his prose writings as its apologetics. 
Nietzsche used Christ and Schopenhauer as the foils for his 
own views, and we can approach the core of his Dionysianism 
through those whom he took to be his arch enemies. 

The essence of Nietzsche’s critique of Christianity lies in his 
interpretation of it as "Buddhistic," as life-denying, and in his 
attempt to show that this attitude is only a mask for a hidden 
and degenerate Dionysianism in which the "weak" and the sick 
affirm and celebrate their own weakness, sickness, suffering, and 
hate of the "strong." In the fury of his attack on Christianity 
we witness a struggle (within Nietzsche and within Western 
culture) between two emphases of the Dionysian components 
of personality. That this struggle involves a distortion of both 
Buddha and Christ is to be expected; Nietzsche is a religious 
prophet and not a writer of historical treatises. Has he not 
proclaimed that "to enable a sanctuary to be set up a sanctuary 
has to be destroyed ’’? We must not forget the characterization 
he gives of himself in Ecce Homo: 

I know the joy of annihilation to a degree commensurate 
with my power to annihilate. In both cases I obey my Dionysian 
nature, which cannot separate the negative deed from yea- 
saying. I am the first immoralist, and thus I am the essential 
destroyer. 

Nietzsche’s attack on Christianity is simultaneously an attack 
on Schopenhauer, whose discovery had been a major event in 
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the course of Nietzsche’s own development. Schopenhauer is 
the witness of an important stage in European culture: he marks 
the introduction of Buddhist elements into the Christian tradi¬ 
tion of the West. The image of Buddha sat on his desk, and 
the Buddhistic way of life is unmistakable in his writings. 

Schopenhauer couched his views under the central concept 
of "the will to live.” The fourth part of his main work, The 
World as Will and Idea, deals with "The Assertion and Denial 
of the Will to Live.” The doctrine of the will to live is essen¬ 
tially the extension to all things of the view that the essence 
of life is desire, and the consequent personification of the world 
as a Will doomed to eternal struggle and to the suffering im¬ 
posed by frustration of desire. The life of each individual, as 
one manifestation of the universal Will, is accordingly a trag¬ 
edy: the individual seeks "a chimerical happiness in an ephem¬ 
eral, dream-like, and delusive existence,” and yet he meets "fate 
visibly directed to the mortification of our will and the aboli¬ 
tion of the illusion that holds us chained in the bonds of this 
world.” 

Two emphases open to the individual are familiar to us as 
the release or the restraint of desire; Schopenhauer calls these 
the affirmation of the will to live and the denial of the will to 
live. He interprets Buddhism and Christianity as forms of the 
latter: Buddhist nirvana is envisaged as the denial of the will 
to live; the Christian doctrine of original sin is equated with 
the assertion of the will, while the denial of the will—"the 
one great truth which constitutes the essence of Christianity”— 
is identified with the Christian ideal of salvation. Schopenhauer 
presented his own views as the philosophical formulation of 
the essentials of Indian and Christian religions. 

The path of denial which he indicates is likewise Buddhistic 
and Christian, and more the latter than the former. He admits 
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with the Buddhist that knowledge of the will and the condi¬ 
tions of human life weakens the will to live, but he believes 
that suffering itself is the effective and central agency: pain is 
the "purifying lye” of life; the cross is the symbol of Chris¬ 
tianity. And love but increases the urgency of pain. Erotic love 
does this, in its own way, but even more so Christian love, in 
which one takes on the suffering of others almost as vividly as 
one undergoes one’s own suffering. And, so we are told, this 
disinterested love for others, this extension of suffering, 
weakens further the aggressive concern for oneself, and leads 
to salvation, to the entire surrender of the will to live, to the 
relinquishment "of all volition.” In the disinterestedness of 
knowledge, in the disinterestedness of art, and above all in the 
disinterestedness of love, the self saps its own attachment to 
existence and cuts the roots of its will to live. 

Schopenhauer had thus brought into prominence Christian 
means in reaching the Buddhist goal. It is as though the fixing 
of attention upon suffering through knowledge and art and 
sympathetic love somehow weakened the aggressive impulses 
upon which suffering depends. There is a paradox in this which 
Nietzsche will exploit to the full: detachment is to be attained 
by a supposedly temporary attachment to suffering itself; one is 
to carry the cross of life so that one’s will to live may be cruci¬ 
fied upon it. 

In Schopenhauer the West had finally met the East. Its 
aggressive promethean surge had encountered the specter of 
annihilation: the annihilation of the individual will to live, 
and the annihilation of even the cosmic will to live. The last 
paragraph of The World as Will and Idea carries us into the 
presence of late Buddhist doctrines of the void. Even the phe¬ 
nomenal world—the world of nature—is regarded as an "ob¬ 
jectification” of the will, and vanishes as the will is negated. 
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"Before us there is certainly only nothingness”:—to will our 
nothingness, to yoke love itself to the will to nothingness, to 
will cosmic nothingness: such is the ultimate counsel of this 
nineteenth century apostle of a Buddhistically transformed 
Christianity. 


In Christianity and in Schopenhauer Nietzsche saw the shadow 
cast by a coming nihilism: a Europe embracing a new Buddhism, 
a disintegrating Europe heading for the abyss of nothingness, 
celebrating and even willing its own disintegration. His on¬ 
slaught on Christianity was an attempt to diagnose the nature 
of this will to nothingness; the attack on morality, science, 
democracy, socialism, communism, was to show the forms of 
corruption to which this will had led; and this attack and on¬ 
slaught were themselves but preliminaries to the positive goal: 
the supplanting of the will to nothingness by a new affirmative 
will opening a new channel for the repressed and belittled 
energies of mankind. 

Nietzsche accepted the view that life by its nature is inter¬ 
ested life. Life is dynamic, aggressive, ever passing on from one 
attainment to new demands; Nietzsche baptizes this tendency 
as "the will to power.” He extends it to things at large; the 
world is interpreted as a constant struggle between active cen¬ 
ters of power to increase their power. This struggle involves 
suffering and it often encounters defeat. In the sphere of or¬ 
ganic beings there is—so the account runs—a basic opposition 
between the weak, the sick, the fatigued, the ill-constituted 
organisms, and the strong, the healthy, the exuberant, the well- 
constituted ones. Each seeks the maximum of power, but the 
forms of the will and therefore the principles of valuation 
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differ in the two cases: those of deficient energy seek security 
from the world and their more powerful opponents, their 
frustrated longings fester in resentment of themselves and the 
world, they seek release from the struggle; those of overflow¬ 
ing energy, on the contrary, seek an unsettled world which 
they can bind to themselves, gratitude accompanies the release 
of their powers, struggle itself is welcomed and affirmed. It is 
in the clash between these two types of natures that Nietzsche 
reads the history of man and his future. Against the life- 
denying Nay of the weak he sets the life-affirming Yea of the 
strong. 

But since life—all life—is seen as a will to power, it is in¬ 
cumbent upon Nietzsche to unmask ascetic ideals, and to show 
that the will to nothingness yet remains a will. The attack is 
not on all forms of this ideal (in so far as asceticism is frankly 
an instrument of discipline and the ascetic life a search—as in 
the case of the philosopher—for an environment in which a 
dominant affirmative interest can seek its optimum discharge, 
the ascetic life is extolled in Nietzsche) but on the ascetic ideal 
in so far as it becomes life-denying—and this he takes to be 
the case in Christianity, and Buddhism, and in their Schopen- 
hauerian reflection. In such cases the path of detachment is re¬ 
garded as a perverted form of attachment: sickness, weakness, 
suffering are themselves extolled as positive goods and their 
possessors as ideal persons; passion, cruelty, power, posses¬ 
sions, audacity—all that makes for involvement in “the world” 
—are condemned; the repressed and frustrated will to power 
pictures to itself a "Kingdom to come” in which it will be 
supreme, and assumes the language of love, which Nietzsche 
here interprets as pity to fellow sufferers and as a hidden but 
implacable hate for all healthy and overflowing natures. The 
sufferers band together for strength, and such an organization 
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is the Church; the priest is the herdsman of the flock, making 
a virtue out of suffering, enticing the sheep with visions of a 
new day to come, and directing the hidden war against their 
natural enemies. Democracy, socialism, communism are re¬ 
garded as progressive victories in this war. The morality which 
stresses neighborly love, moderation, social utility, happiness, 
is interpreted as voicing the ideals of the herd. Science itself 
is interpreted as a form of the ascetic ideal: an asceticism of 
the intellect in which the living being trains himself until he 
becomes simply a mirror that reflects whatever occurs. 

Nietzsche sees one direction involved in these religious, 
political, and intellectual forces: a movement by which the 
weak and sick bind together for the leveling of differences be¬ 
tween men, for the taming and domestication and impoverish¬ 
ment of human nature. 

The gregarious European man nowadays assumes an air as 
if he were the only kind of man that is allowable; he glorifies 
his qualities, such as public spirit, kindness, deference, indus¬ 
try, temperance, modesty, indulgence, sympathy, by virtue of 
which he is gentle, endurable, and useful to the herd, as the 
peculiarly human virtues. 


Nietzsche conceived of the philosopher as the creator of 
values, as "the Caesarean trainer and dictator of civilization." 
What is Nietzsche’s counterwill to the will of nothingness? 
We have seen that this will to nothingness was itself regarded 
by Nietzsche as a hidden affirmation by weak struggling life 
of its yet remaining powers; it is therefore at heart a "cult of 
suffering," a Dionysianism of the masses, life—though weak 
life—celebrating its pain and yet seeking salvation from this 
pain in indulging it, in withdrawing from the "world," and 
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in resentment and hostility (disguised as love) to the strong. 
Nietzsche's counterwill is likewise Dionysian—but a Dionysian- 
ism in which the frustrated and self-directed dionysian im¬ 
pulses are liberated and turned outward. It erects what it takes 
to be the basic fact of life (that life seeks power, seeks to dis¬ 
charge its strength) into the norm for life: the man of over¬ 
flowing vitality and exuberance is to take himself as norm: 
what makes for his power is good; what lessens his power is 
evil. Suffering too is good, but suffering as discipline, as matrix 
for the summoning of life's resources, not as end. Knowledge, 
art, love are good, once they are pressed into the service of 
affirmative life and their "disinterestedness" refuted. Cruelty, 
passion, hatred, hardness, jealousy, war are involved in the 
struggle for power, and accepted. The morality of mediocrity 
and utility is opposed by a morality of daring, of aggressive¬ 
ness, of delight in life as appropriation and exploitation. The 
summons is to bold and free individuals who are to carve a 
table of values for the "higher man" out of the debris of the 
shattered monuments of the bourgeois and proletarian society. 

Some day, in a stronger age than this rotting and introspective 
present, must he in sooth come to us, even the redeemer of 
great love and scorn, the creative spirit, rebounding by the 
impetus of his own force back again away from every transcen¬ 
dental plane and dimension, he whose solitude is misunder¬ 
stood by the people, as though it were a flight from reality; 
—while actually it is only his diving, burrowing, and penetrating 
into reality, so that when he comes again to the light he can 
at once bring about by these means the redemption of this 
reality; its redemption from the curse which the old ideal has 
laid upon it. This man of the future, who in this wise will 
redeem us from the old ideal, as he will from that ideal’s 
necessary corollary of great nausea, will to nothingness, and 
Nihilism; this tocsin of noon and of the great verdict, which 
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renders the will again free, who gives back to the world its 
goal and to man his hope, this Antichrist and Antinihilist, this 
conqueror of God and of Nothingness —he must one day come. 

The counterwill is expected to meet its enemies—the holders- 
on of the dying bourgeois culture and the advancing prole¬ 
tariat—in the open field. This meant to Nietzsche great wars 
in the struggle for the control of man and the earth; it meant 
opposition to the whole parliamentary procedure of demo¬ 
cratic-capitalistic culture; it meant conflict to the death with 
the rising communistic culture. 

Nietzsche was aware that this counterwill might not prevail, 
but he was not without hope that it would. As one who saw 
struggle as the condition under which life was forced to develop 
its resources, he thought that the conflict between the aristocratic 
and the plebeian tables of values (between “master” and 
"slave” morality) which had dominated the history of Europe 
had produced a "magnificent tension,” and that "with such a 
tensely strained bow one can now aim at the furthest goals.” 
He even thought that the conditions in Europe making for the 
extension of the will to nothingness favored also the appear¬ 
ance of new aggressive "blond beasts”: "The democratising of 
Europe will tend to the production of a type prepared for 
slavery in the most subtle sense of the term,” and equally well 
to "the rearing of tyrants —taking the word in all its meaning, 
even in its most spiritual sense.” The clash of ideologies, econ¬ 
omies, and armies in the world today is evidence that Nietzsche’s 
pen was dipped in the ink of living cultural realities. 


It is easy to scorn this doctrine or embrace it enthusiastically 
—this requires merely the letting out of one’s own religious 
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attitude; it is difficult to penetrate to its roots. It is suggested 
that we find the cue in Nietzsche’s own designation of himself 
in Beyond Good and Evil as "the last disciple and initiate of 
the god Dionysus.” Let us follow this cue. 

Nietzsche has delineated the Dionysian attitude in detail, 
especially in The Birth of Tragedy and in Beyond Good and 
Evil. It is a state akin to drunkenness, it involves the forget¬ 
fulness of self and the celebration of the reunion of man and 
nature, it is barbaric and titanic, it is an enchantment with the 
immediate sensuous dynamic features of life and nature. The 
Dionysian attitude is contrasted by Nietzsche to the Apollonian 
attitude which stresses sunlike clarity, freedom from wild emo¬ 
tions, self-knowledge, measured restraint, philosophical calm, 
an ethical orientation; in terms of this contrast we see that the 
Dionysian seeks relief from the burden of the social and self- 
controlled self through abandon to the more elemental phases 
of the self. It is thus an attachment to life in its essential and 
pervasive features, and hostile at once to the ascetic denial of 
life and the complications of the self and its controls which 
civilization imposes. The self seeks in the Dionysian attitude to 
free itself from restraint, to replenish itself by the plunge into 
the elemental forms of life. This attitude thus reveals itself as 
an affirmation of life, but not the whole of life; it is an uneasy 
life which seeks release from the burden of the social self; the 
note of sadness which haunts its joy reveals a frantic core 
underlying its frenzied affirmation. 

The Dionysian attitude contains an essentially dramatic ele¬ 
ment. Dionysus was the patron of the theater; Nietzsche tried 
to show that the Greek tragedy was the portrayal in an Apol¬ 
lonian art form of the Dionysian wisdom, that this might be 
contemplated and endured. In such tragedy man saw his kin¬ 
ship with nature, and in witnessing his fate learned to as- 
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similate it, to accept it, and to celebrate it. Dionysianism raises 
to the level of a dramatic spectacle the affirmation of life, its 
struggle, its tragic fate, and its perpetual renewal. 

In all these respects Nietzsche is a true votary of Dionysus. 
He attacks equally the ascetic ideal and a morally, scientifically, 
technologically oriented culture. He defends the impulses of 
human nature which these ideals and this culture seek to con¬ 
trol or subdue. Against comfort, fatigue, restraint, detachment, 
irresolution, resentment, he preaches the seduction of a bold, 
wanton, abandoned life trusting its elemental sources and its 
untried possibilities. The language is intoxicating, dramatic, 
unsettling, challenging—the language of an "equivocator and 
tempter,” to use the words he applied to Dionysus. It is the 
language of the religious prophet attempting to inculcate in 
man a basic attitude—the attitude of Dionysianism. To be a 
tragedian, composing with man as material a Dionysian tragedy: 
that is Nietzsche’s deepest impulse. A Dionysian festival ex¬ 
tended to the whole of human life—to, indeed, the whole 
cosmos: that is his hidden content and theme. 


Such an interpretation of Nietzsche as basically Dionysian, 
seeing in life the content of a Dionysian festival and desiring 
to impose on life the form of a Greek tragedy, is only part of 
the story; it requires supplementation and sharpening of focus 
by recognition of the place which Nietzsche gives to the 
promethean and buddhistic traits of personality, even though 
these remain subordinated to the dionysian trait. 

The Dionysian emphasis is only in apparent contradiction to 
the Promethean facet of his personality: his interest in trans¬ 
forming the table of values of mankind from a "slave” to a 
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"master” basis. Nietzsche had been nourished on the titans of 
Greek tragedy; he did not like the modern actors in mankind’s 
play: the hero was lacking and he wished to reintroduce him 
on the Greek mold. And this to improve the play: no more, no 
less. That the Promethean motive is controlled by the prefer¬ 
ence for a Dionysian type of life and type of hero may be 
brought out in various ways. 

One line of evidence is indicated by Nietzsche’s interpreta¬ 
tion of the Promethean myth itself. In Nietzsche the figures of 
Prometheus and Dionysus tend to coalesce and each to take on 
characteristics usually reserved for the other. In The Birth of 
Tragedy Dionysus is said to share with Prometheus "the titanic 
impulse to become as it were the Atlas of all individuals, and 
on broad shoulders to bear them higher and higher”; while 
"active sin”—represented in the theft of fire from the gods— 
is taken to be "the essential Promethean virtue.” Prometheus is 
in this way made an "immoralist,” and his titanic revolt against 
existing conditions is given precedence over the socially mo¬ 
tivated and technologically directed activity commonly in the 
forefront of the Promethean myth. While Dionysus borrows 
something from Prometheus in this interchange, the net result 
is the assimilation of Prometheus to the image of Dionysus. 

That underlying Nietzsche’s Promethean crusade there is a 
preference for the Dionysian type of man, hidden in what seems 
at first to be an objective classification of men into "weak” and 
"strong,” can be brought out by criticism of his doctrine of 
the will to power. This doctrine is itself a dramatic and mytho¬ 
logical rendering of the fact that life is essentially interested 
action. There is no scientific evidence of a single "will to 
power” of which each particular interest is a special instance; 
"will to power” seems to add nothing to the statement that men 
are interested beings and that each interest by its very nature 
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seeks satisfaction. For this reason there can be no general classi¬ 
fication of men into "weak” and "strong”: the strength of a per¬ 
son can only be measured relative to the persistence of specific in¬ 
terests and their capacity to secure objects by which they can 
be satisfied. And by this criterion any type of person can be 
“strong”; approval or disapproval of the type of person must 
rest on other grounds. Those that Nietzsche disapproved of— 
and confusedly calls "weak”—are, if his own analysis be cor¬ 
rect, very "strong.” The "slaves,” the "masses,” have on this 
analysis practically taken control of mankind; if amount of 
power is the criterion of value then these "strong ones” are the 
"good ones.” If the answer be that individually these persons 
are "weak,” this answer has its answer: a person who can unite 
with others in a way to secure his ends is, on any intelligible 
use of terms, a “strong” person. "Power,” "weakness,” 
“strength”—these terms are in Nietzsche’s mouth terms of ap¬ 
proval and disapproval, not terms of description. They are the 
words of an "equivocator,” used by a "tempter,” a fisher of 
men, as means of seduction to his preferred type of man: to the 
tragic hero, the actor in the grand manner, to Dionysus. 

It was a decisive and disturbing moment in Nietzsche’s life 
when the recognition forced itself upon him that this type of 
man needed as his complement, as his material, the "Christian” 
type of man upon which Nietzsche had turned his venom,— 
and that, accordingly, Christian man too had to be affirmed! As 
a Promethean "moralist” Nietzsche could take sides; as a 
Dionysian he was forced to affirm the conditions under which 
his chosen type of man was made possible and could operate. 
The "weak” had to be accepted and affirmed as well as the 
"strong”; the "slaves” as well as the "masters.” And in the 
conflict the Dionysian Nietzsche overcomes the Promethean 
moralist; the doctrine of eternal recurrence takes precedence 
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over the doctrine of the superman. For the doctrine that all that 
occurs has occurred in all its details endlessly in the past and 
will reoccur endlessly in the future was more than an objective 
doctrine for Nietzsche: its acceptance was an acceptance of all 
existence (the "weak” and the petty along with the "strong” 
and sublime) and all struggle; its acceptance meant the un¬ 
qualified affirmation of life and its conditions. In this way 
Nietzsche has generalized and extended to the utmost the 
Dionysian attitude. In his own way he had attained salvation; 
he had done for himself what he felt had been the miracle of 
Greek tragedy: the presentation of life’s eternal struggle and 
renewal in a form in which this struggle and renewal could be 
contemplated, endured, and affirmed. Just as Buddhism in its 
development showed the influx of promethean and dionysian 
factors, so does this generalized Dionysianism contain not only 
a vein of prometheanism; it knows the value of detachment as 
well: 

Not to cleave to any person, be it even the dearest—every 
person is a prison and also a recess. Not to cleave to a father- 
land, be it even the most suffering and necessitous—it is even 
less difficult to detach one’s heart from a victorious fatherland. 
Not to cleave to a sympathy, be it even for higher men, into 
whose peculiar torture and helplessness chance has given us 
an insight. Not to cleave to a science, though it tempt one with 
the most valuable discoveries, apparently specially reserved for 
us. Not to cleave to one’s own liberation, to the voluptuous 
distance and remoteness of the bird, which always flies further 
aloft in order always to see more under it—the danger of the 
flier. Not to cleave to our own virtues, nor become as a whole 
a victim to any of our specialties, to our "hospitality” for in¬ 
stance, which is the danger of dangers for highly developed 
and wealthy souls, who deal prodigally, almost indifferently 
with themselves, and push the virtue of liberality so far that 
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it becomes a vice. One must know how to conserve oneself — 

the best test of independence. 

In putting life on the stage as a spectacle one becomes a spec¬ 
tator of oneself as actor. And in Nietzsche, the advocate of 
the higher man and of struggle, there appears the note of the 
divine spectator, in the struggle but elevated beyond it, freed 
from suffering with the higher man, freed from resentment of 
the lower man, freed even from one’s elevation, "without a 
yea or a nay for reality save that from time to time one acknowl¬ 
edges it after the manner of a good dancer, with the tips 
of one’s toes.” And yet this detachment is clearly in the service 
of Dionysus, that the Dionysian world-festival be lifted to the 
highest conscious intensity. From the lips of Zarathustra there 
sounds the intoxicated voice of Dionysus: "The world is 
perfect!” 


The Dionysian type of person is dominated by dionysian 
traits, buddhistic traits are nevertheless very strong, and pro¬ 
methean traits lowest of all. The conflict between detachment 
and indulgence inherent in such a personality is periodically 
resolved—perhaps with the help of wine—by a dissipation of 
the tension in the explosive release of the dionysian traits; the 
high buddhistic and low promethean characteristics give a dis¬ 
tinctive form to the release: it becomes a festival outside the 
round of the normal social life, intense and dramatic and im¬ 
personal in character, centering around the more elemental bio¬ 
logic appetites. The conflict of the components of personality 
produces the anguish, the suffering, the ecstasy associated with 
the Dionysian festival. Personalities in which the dionysian 
component is highest but the buddhistic low in strength do not 
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manifest this conflict; we shall find this is true of the Moham¬ 
medan type of personality; Omar Khayyam could serve as an 
example of a milder Dionysianism. The earlier accounts of 
Dionysus in Greece have the accent of a gay agricultural com¬ 
munity enjoying the normal release of ordinary human interests 
prefigured in the ending of winter and the beginning of spring’s 
tumult; only later is Dionysus endowed with the more frenzied 
personality which we have distinguished as Dionysian and can 
discern in the drama of Euripides. 

We have argued that the key to the interpretation of 
Nietzsche is to be found in the preference for the Dionysian 
personality. Nietzsche is certainly the champion of the dionysian 
phase of human nature, and his preferred type fits more nearly 
the Dionysian than any other type. The qualifications which 
this statement requires arise from the fact that Nietzsche is 
operating with a simplified theory of personality in which he 
emphasizes three types: the Dionysian, the Christian, the Apol¬ 
lonian. It is the conflict of the first two which is essential to his 
account; the only real function apparently provided for the 
Apollonian is to insure that the Dionysian attitude enjoy itself 
aesthetically. As a result of this oversimplification, Nietzsche 
blurs the distinction between the Christian and Buddhist types 
(as Schopenhauer had done) and gives traits to the Dionysian 
which a more detailed classification would ascribe to the Pro¬ 
methean and the Mohammedan. It is this fact which makes it 
so difficult to get a sharp picture of the type of man which 
Nietzsche intends to champion; Spengler, among others, has 
insisted that Nietzsche is precise in terms of what he opposes 
and vague as to what he proposes. 

Clarity is obtained if we recognize that the Christians, Bud¬ 
dhists, and Apollonians agree in one feature: they are all re¬ 
strainers of the dionysian impulses within the limits of a socially 
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approved morality; in contrast, the Dionysians, the Prome- 
theans, and the Mohammedans are releasers of impulses 
which threaten to upset the institutions of established society. 
Nietzsche is really opposing the releasers en bloc to the re¬ 
strainers en bloc, and championing the first group as against the 
second. It is in these terms that his contrast between the 
"strong” and the 'weak’' is to be interpreted, and his opposi¬ 
tion of himself as an "immoralist” to all previous "moralists.” 
And this is the reason why Nietzsche at once appeals irresistibly 
to all creators, and yet has been used by very diverse persons as 
the advocate of what they themselves so variously advocate. 
The Promethean, the Dionysian, the Mohammedan can all dip 
their pitchers in his well. He releases the releasers—even to 
warfare on each other. 

Once the relevant distinctions have been made, I believe it is 
just to say that Nietzsche is best envisaged as the advocate of 
Dionysian man. The only other plausible view is to regard his 
"higher man” as a hesitant and confused prefigurement of 
Maitreyan man. We shall see that this type of person is char¬ 
acterized by a strong amount of all three components of tem¬ 
perament. We have noted that in one way or another all of 
these components attain in Nietzsche a place, even though they 
are—somewhat unconvincingly—wrapped in the Dionysian 
robe. Give them their proper balance, bring them to a just 
focus—and Zarathustra would begin to look at us through the 
eyes of Maitreya. But then the restrainers would not all be on 
the wrong side and the releasers all on the right side; and the 
dramatic but easy oppositions of the "weak” and the "strong,” 
the "slaves” and the "masters,” the "body” and the "reason,” 
the "individual” and the "social,” the "moralists” and the "im- 
moralists” would have to be assigned to the limbo to which— 
for the Maitreyan—they belong. 
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Certain it is that Nietzsche mirrored in himself the major 
conflicts of personality found in Western culture. His own 
struggles focus the struggle of this culture to define a type of 
man to which allegiance can be given; it is less surprising that 
he went down in this struggle than that he lasted as long as he 
did. If Nietzsche did not formulate this type he at least ham¬ 
mered at the stone, and he did champion in an irrefutable way 
the rights of the dionysian phase of the self to be allowed 
expression. Since his day a multitude of voices have gained 
courage to speak in the name of this phase of the self. Nietzsche 
thought that "all religions are mainly concerned with fighting 
a certain fatigue and heaviness that has infected everything.” 
He worked as a releaser from such fatigue and heaviness; in 
terms of his own conception of religion he is essentially a re¬ 
ligious figure. He has gained the right to speak as the modern 
exemplar of the ancient god Dionysus. 


The Buddhistic path attempts to conquer suffering by extir¬ 
pating its causes through understanding; the Dionysian path 
attempts to wring joy from suffering by participating in suffer¬ 
ing and accepting its conditions. To affirm suffering itself, to 
raise it to intense consciousness, to find it an aesthetic source of 
joy—this is another stratagem by which man has met his agony. 
There is a tonic effect in this plunge back into the waters of 
essential life, a mystic joy in this re-establishment of the con¬ 
tinuity of the individual life with the cosmic play of things, a 
sense of liberation in this letting go of the self—even to its 
annihilation. There are demonic forces in human nature that 
strain at restraint and demand their day. There are obstacles in 
the path of every creative one which drive him back to the 
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determined affirmation of his deepest impulses if the obstacles 
are to be surmounted. There is an inherent cruelty in every 
specific form of love which insists on realizing its goal in the 
face of competing loves with competing goals—destruction is 
verily the prelude to creation. There is a purifying quality in 
pain, and strength in accepting and embracing the struggle and 
suffering inevitable to a life of attachment. To fail to see clearly 
these matters is to look upon life with superficial eyes. The 
sources of Dionysianism go deep, and water from this well will 
always be sought. 

And yet the water is seldom clear or completely satisfying to 
most types of personality. For affirmation, attachment, is a 
matter of degree, and the forms of suffering are as manifold as 
the forms of desire. If the attachment is to selected objects, 
Dionysianism itself gives no principle of selection; if the at¬ 
tachment is to the biologic self, other phases of the self protest; 
if the attachment is impartially extended to everything, Di¬ 
onysianism furnishes no principle for specific action—in affirm¬ 
ing everything it would lose the ground for affirming anything 
against anything else. Hence—as we have seen—it tends to 
borrow nourishment from other forms of the religious quest (as 
they in turn borrow from it) : detachment in some form makes 
its entry and some specific promethean impulse makes its bid 
for allegiance. So it is that Dionysianism suggests—as did 
Buddhism—a need for a more comprehensive form of the re¬ 
ligious quest. 

The self which in the historic manifestations of Dionysian¬ 
ism has sought relief from its burden in the affirmation and 
assumption of this burden has been, by and large, the biologic 
self ill at ease in the jacket wrought by the existing form of 
society. In affirming this biologic self it has tended to repudiate 
the social self which has been built upon and around it. 
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Dionysus has been a jealous god, hostile to morality, to science, 
to technology, to the life of reason; he has tried to unmask any 
form of love which did not reduce the object of love to an im¬ 
personal means to the satisfaction of one’s own desire. The 
Dionysian affirmation of the self has not been the affirmation of 
the whole complex self which occasions the human agony; and 
this incompleteness is the explanation of its uneasy and an¬ 
guished joy, and its ever-present tendency to make of suffering 
a cult. The self that escapes its full burden in some Dionysian 
festival—be it a festival of war or passion or suffering or wine 
—attains the exhilaration of release, but its full heart is likely 
to remain unsatisfied. Siva has required Brahma and Vishnu as 
his complements; destruction is but the prelude to creation and 
preservation. Other gods than Dionysus demand to be heard. 

Nietzsche distorted Buddhism in seeing it simply as the will 
to nothingness; he distorted the historic Christ in seeing him as 
a Hellenized Christ whose love was disguised resentment 
against the "strong” and whose mission was to glorify the 
suffering of the "weak.” The Nietzschean Christ is a perverted 
Dionysus, and the Nietzschean Antichrist was to be the regained 
Dionysus. And yet the very intensity of this struggle arouses a 
query as to the genuineness of this opposition, and the legiti¬ 
macy of his battle cry: "Dionysus or Christ!” There are passages 
which reveal an attitude of affection for Christ, as though 
Nietzsche’s warfare was a struggle within himself. Christ is 
presented as one of great love who had failed to find an object 
worthy of this love; and Christian love, though thought to 
ground in hate, is characterized as "the most perfect and sublime 
of all forms of love.” In Nietzsche’s Night Song there wells up 
from dark lonely waters the fountain of a great love—a great 
unsatisfied love forced to seek solace in its own depths, and 
craving hatred and destruction of self and others out of its own 
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intensity. This is the picture Nietzsche consciously drew of 
Christ, and involuntarily of himself, "The Crucified One.” 
"Dionysus or Christ?” or "Dionysus and Christ?” And other 
gods as well? Was not Nietzsche more complex, more pro¬ 
found, more tempting, than his formula ? 

Dionysus was for Nietzsche himself the symbol of "the re¬ 
ligious affirmation of life, the whole of life, not of denied and 
partial life.” And Nietzsche demands a god that is "the whole 
of the abundant assembly of life’s contrasts, saving and justify¬ 
ing them in a divine agony.” Is Dionysus in Nietzsche’s hands 
perhaps the mask, the distortion, the disguise, the foreboding— 
of Maitreyan man ? 


V. The Promethean Path of Unceasing 


"Yea, in fennel stalk 

I snatched the hidden spring of stolen fire, 

Which is to men a teacher of all arts, 

Their chief resource. And now, this penalty 
Of that offence I pay, fast riveted 
In chains beneath the open firmament." 

Prometheus, in Aeschylus: 

Prometheus Bound 

"See, the man has become like one of us, in knowing good 
from evil; and now, suppose he were to reach out his 
hand and take the fruit of the tree of life also, and eating 
it, live forever! So the Lord God expelled him from the 
Garden of Eden, to till the ground from which he had 
been taken; he drove the man out, and stationed the 
Cherubs east of the Garden of Eden, with the flaming, 
whirling sword to guard the way to the tree of life." 

Genesis 3:22-24 

"Were the naturalistic foundations and bearings of re¬ 
ligion grasped, the religious element in life would 
emerge from the throes of the crisis in religion. Religion 
would then be found to have its natural place in every 
aspect of human experience that is concerned with esti¬ 
mate of possibilities, with emotional stir by possibilities 
as yet unrealized, and with all action in behalf of their 
realization." 

John Dewey: 

A Common Faith 




V 


The Promethean Path of Unceasing Making 


Man is not merely viscera and cerebrum: he is also an elaborate 
musculature eventuating in crafty and restless hands. He has 
dared to invade his living and nonliving environment to take 
from it what he needed, and to change it to the end that he 
might take more. He has built up auxiliary mechanisms so that 
his vision might be extended, his arm stronger, his grasp tighter. 
He has made over his world, only to remake it over again and 
again. Driven back by too strong forces at one point, he has 
attacked at another. He conquered his larger animal competi¬ 
tors; he battled his human rivals; he raped his Earth Mother. 
He has known struggle, war, defeat, victory in his unceasing 
making. He has shown courage, inventiveness, craftiness, re¬ 
sourcefulness, defiance, pride. He has contemplated his activity 
in the image of Prometheus. 

Prometheus was one of the Titans, progenies of gods and 
men. He stole fire from the gods to place it at the service of 
man. For this, Zeus caused him to be chained to a mountain, 
and vultures picked by day at his liver which healed by night. 
Prometheus remained defiant in suffering, hopeful as to the 
future, proud of the forces which he had released. 

The Promethean myth presents the symbol of the maker, ac¬ 
cepting as actuality the whole pack of insurgent human desires, 
defiant of hostile powers, assuming willingly the suffering his 
activity entails, striving to command the techniques by which 
man may improve his lot. Prometheus is primarily technologist: 
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various forms of the myth attribute to him the gifts of building, 
of navigation, of mining, of divination, of medicine. But rea¬ 
soning was also among his gifts; his name signifies forethought, 
he introduced the alphabet, he gave men knowledge of the 
seasons and the stars, he brought men numbers and counting, 
his name was often linked with that of Athena the goddess of 
wisdom. Devoted to the interests of men, guided by knowledge, 
skilled in the technical arts: this is the figure of the mytho¬ 
logical Prometheus. 

It should be noted that there is nothing inherently social in 
promethean activity as such, nor any necessity that this activity 
be motivated by love of mankind. And yet in the Promethean 
myth these elements are more and more incorporated: they are 
hardly noticeable in Hesiod’s Theogony, visible in Aeschylus’ 
Prometheus Bound, more prominent in Goethe’s utilization of 
the Faustian legend, and made dominant in Shelley’s Prome¬ 
theus Unbound. It is not difficult to see why a socially directed 
love becomes so incorporated into the figure of Prometheus. 
The promethean activity of the self, even if desired on its own 
account, is an activity which seeks satisfaction of whatever 
interests are in fact existent, and the acceptance of these interests 
is to this degree a form of love, though an indiscriminate form 
by no means to be confused with Christian love or with a moral 
orientation of the personality: given any interest, the strongly 
promethean personality will simply set about to secure the agen¬ 
cies for its satisfaction. But now it turns out, as a matter of 
fact, that the most effective agencies—such as science and ma¬ 
chine technology—require co-operation and the funding of 
social experience; the promethean technologist becomes in this 
way embedded in the cultural context which supports effective 
technological endeavor. He even attains in this process a moral 
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justification for his activities. But we must not fail to see that 
the essential feature of the Promethean personality resides in 
the continual reconstruction of the world in the service of 
whatever desires in fact obtain—and the love of mankind, 
morality, science are themselves but possible channels for his 
unceasing making. 

The myth of the fall of man varies the emphasis of the 
Promethean myth but keeps unchanged the main motive. It is 
now man himself who, in Adam, dares to possess for himself 
blessings reserved for the gods. It is his passions, symbolized as 
passion for woman, which impel him to his deed; and the fruit 
of the deed is knowledge—though now especially knowledge 
of good and evil. The technological element of the Promethean 
myth is in the background, though indicated in the condemning 
of man to till the soil, and in the fear of the gods that man, 
having tasted of knowledge, will seek the fruits of the second 
tree, the tree of life itself; the change in emphasis brings to the 
forefront the note of morality, but does not destroy the picture 
of man taking his destiny in his own hands, remaining true to 
his own vital interests, daring to seek actively a fuller and 
untried life, and accepting the suffering which flows from such 
activity. 

The Greek and the Semitic myths bear witness to the daring, 
the fear, and the hesitation with which man has taken his des¬ 
tiny into his restless hands; in their expanded form they show 
the pain which has been involved in the growth of the social 
self and in the progressive assumption of a moral orientation 
to life and its technological implementation. The superimposi¬ 
tion ^f a social self upon man’s biological heritage, and the 
constant interpenetration and modification of these sources of 
human desire, have produced the deepest conflict which human 
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nature has had to bear. This conflict, as well as man’s daring 
and fear and hesitation in launching himself upon his own, are 
reflected in the myths of the fire bringer and the fall of man. 
The Promethean core of these myths has supplied content for 
countless writers, painters, musicians of the West. This core, 
systematized and clarified, is the Promethean path of the maker; 
this Promethean religion has been the essential religion of 
Western man. 


The Faust of Goethe exhibits the struggle of the Promethean 
temperament to free itself from alien temperaments and to 
attain its own pure form. In taking us behind the scenes into 
the formation of the Promethean attitude, and in disclosing the 
essential motives and difficulties of this temperament, the Faust 
stands as the bible of Prometheanism. 

We meet the restless, tormented, dissatisfied Faust at the 
moment in which he turns away from the gray detachment in¬ 
volved in the quest for knowledge to plunge as a child of the 
earth into the green turmoil of human life. It is early made clear 
that Faust is to take the path of action ("In the beginning was 
the Deed'." "Only restlessly active is a man!”) ; but a life of a 
hundred years is necessary for him to define and clarify this 
path until the essentially Promethean character of his attitude 
is recognized and purified. The pact with Mephistopheles but 
determines the larger framework: Faust will relinquish his soul 
to the Devil at that instant in which he rests self-satisfied on 
"the bed of sloth,” wishing to bind some moment of achieve¬ 
ment and consummation with the exclamation, "Ah, linger on, 
thou art so fair!” The character of a life within this framework 
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is yet to be determined, and in its discovery Faust tries out and 
rejects the major alternative paths of life. 

The life of unceasing making to which he is pointed calls 
for a renewal of his vital impulses in dionysian waters. The 
Devil opens these seas to Faust, hoping to drown him in them; 
Faust seeks in them only nourishment for his own development. 
The coarser release of primitive impulses in Auerbach’s Cellar, 
the Witch’s Kitchen, and the Dionysian festival of the Wal- 
purgis Night do not give this nourishment. His love for Mar¬ 
garet, tragic though it is, does. To Margaret this love has the 
purity, the depth, the detachment of ideal Christian love. To 
Faust it is, on the surface, the desire to drink of life in the pas¬ 
sionate possession of a woman; it is not something in which his 
life of action can rest. Thoughtless in his treatment of her, in¬ 
considerate in the indulgence of his passion, led by the Devil to 
the unwitting killing of her mother and her brother, responsible 
for the death of Margaret herself and of her child, Faust leaves 
Margaret and the path of Christian love to follow the Devil 
into the wider world. Margaret shudders at Faust for this alli¬ 
ance; but true to the Christian ideal she represents, she does 
not seek to retain him: desperate though she is, yet, aware of 
his fate, she frees him with the words, "No, you must stay alive, 
you must indeed!” That Faust has found in his love for Mar¬ 
garet, a love genuine at the core, the source for the purification 
of his promethean strivings, only later becomes evident. 

Faust enters the wider world of human society. In the life of 
the emperor’s court he encounters the easygoing pleasure seek¬ 
ing of people in power unscrupulous in the use of means to at¬ 
tain more power. Faust links himself with these persons in order 
to obtain means for carrying out his own ideals; but while this 
linkage with "Mohammedan” forces is made possible through 
his own possessiveness and willingness to use the forces of 
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magic to achieve his ends, it leads Faust into slaughter and 
destruction: 

To kindle life’s fair torch we did aspire 

And seas of flame—and what a flame!—embrace us! 

Faust has the constant dionysian need to align himself with 
the cosmic sources of creativity. Before the entrance into the * 
emperor’s services, he seeks—again by the help of Mephis- 
topheles—access to the Mothers, symbols of the forces and ac¬ 
tivities out of which the existing world springs. The Devil— 
the irreligious one, with no fixed point of attachment but with 
the demonic restlessness necessary for creation—hopes that 
Faust will lose himself in contact with this realm of "forma¬ 
tion, transformation, Eternal Mind’s eternal re-creation,” a 
realm which to the Devil is a void and its products worthless 
because of their transiency: "Of what avail’s perpetual creation, 

If later swept off to annihilation ?” Faust, unlike the dionysian 
mystic, does not turn to the eternal play of the universe to lose 
himself; he seeks the sources of creativity: "That art and power 
I may there augment.” 

Strengthened in this contact, Faust turns to the classical 
Apollonian world of beauty, symbolized in Helen. Out of union 
with Helen, Euphorion is born; his death in frantic flight is a 
symbol of the inadequacy of a merely poetic or imaginative 
version of Prometheanism such as the Renaissance and Byron 
seem to have meant to Goethe. And though Helen herself dies, 
her robes, transformed into clouds, carry Faust into the air; 
something has been gained by the Promethean through contact 
with the world of Apollo: 

Let not the garment go. 

.... Make use of the high 

And priceless boon, and rising soar aloft. 
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Swift over all things common will it bear thee 
Away through ether while thou canst endure. 

By the end of the drama, Faust, now an old man, has clari¬ 
fied the goal of his life search, and the Promethean path, dis¬ 
entangled from its rivals and its own corruptions, stands forth. 
Magic has been spurned, dionysian sensualism and mysticism 
are left behind, possessiveness and the use of blind force to 
achieve human ends are relinquished. There remains man, 
standing before nature, united with fellow men in co-operative 
endeavor, utilizing his human energies, his technologies, and 
his mind in a process of continually transforming his corporate 
life in the face of the cosmic powers which threaten its dis¬ 
solution. Faust, though blinded by care, is at work on a project 
to dam back the sea, and his final words before he dies are 
Promethean words: 

Thus space to many millions I will give 
Where, though not safe, yet free and active they may live. 
Green fertile fields where straightway from their birth 
Both men and beast live happy on the newest earth, 

Settled forthwith along the mighty hill 
Raised by a daring, busy people’s will. 

Within, a land like Paradise; outside, 

Up to the brink may rage the mighty tide, 

And where it gnaws and would burst through or sap, 

A common impulse hastes to close the gap. 

Yes! to this thought I hold unswerving, 

To wisdom’s final fruit, profoundly true: 

Of freedom and of life he only is deserving 
Who every day must conquer them anew. 

Thus here, by danger girt, the active day 
Of childhood, manhood, age will pass away. 

Aye, such a throng I fain would see, 
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Stand on free soil among a people free. 

Then might I say, that moment seeing: 

"Ah, linger on, thou art so fair!" 

The traces of my earthly being 

Can perish not in aeons—they are there! 

That lofty moment I now feel in this: 

I now enjoy the highest moment’s bliss. 

The final pages of the drama serve to make clear Goethe’s 
conviction that the Promethean activity of unceasing making 
must be purified by the forces represented in Margaret’s love 
and generalized in love to mankind. Faust after death has still 
an evolution to undergo. Whether the detachment involved in 
Christian love and in art and in science, and the giving of the 
dionysian forces their due for what they helped effect, would 
lead Faust to a more inclusive view than that of the Promethean 
is another question; in the Faust as finally presented to us we 
have the literary symbol of man the Promethean maker. Meph- 
istopheles says of him: 

Him could no pleasure sate, suffice no bliss, 

So wooed he ever changeful phantoms’ favour. 


John Dewey has given the Promethean attitude its most gen¬ 
eralized formulation and its widest application: he has built a 
religious way of life around this attitude, and he has imple¬ 
mented it with a Promethean interpretation of philosophy, 
science, art, morality, and democracy. His writings, as the 
apologetics of the Promethean religion, mark a decisive mo¬ 
ment in the history of Western culture, and in the history of 
the United States in particular. In them the aspirations and 
heritage of the Enlightenment and of nineteenth century British 
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liberalism are preserved and purified, and focused with the re¬ 
sources of the twentieth century upon its present cultural crisis. 
It is true that Dewey himself is the heir of the development of 
American pragmatism attained through die efforts of Peirce and 
James and Mead; it is also true that Dewey’s later writings 
show indications of the Maitreyan type of man. And yet the net 
result of his long labors is to hold before us, at this moment of 
Promethean man’s ordeal, the image of this man; and his en¬ 
deavor is to strengthen the wavering faith of this man in him¬ 
self and our faith in him. Dewey is the clearest philosophic 
voice of Prometheus, and it is as such that we will envisage him. 

It is natural that a Promethean philosophy as found in 
Dewey should appear in the New World, for in traveling to 
these shores Prometheus had temporarily left behind a culture 
which curtailed his activities; engaged in building a new cul¬ 
ture, confident of his energies and his intelligence, and needing 
all the help he could gain by the techniques made available by 
science, his aspirations could more easily seek verbal formula¬ 
tion, and without the overtones of repression and suffering that 
his presence in an older culture always called forth. As the 
culmination of the Promethean America that has been, and the 
prophet of the Promethean America that might yet be, Dewey’s 
work is of high significance. 

Dewey has preferred to call his version of pragmatism by 
the name of instrumentalism. The focus of his vision is, in a 
large sense of the term, technological; it has been directed upon 
the agencies which men have developed for the more adequate 
satisfaction and co-ordination of their desires—desires molded, 
amplified, specified in the complex society of the modern world, 
and agencies made possible by the co-operative endeavors of 
men and women within this world. His outlook—to use a term 
he has recently employed—is that of cultural naturalism: he 
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sees men as natural biological entities whose life processes are 
continuous with the processes of physical nature but trans¬ 
formed radically through participation in communal life. 

The account of human nature which was given in an earlier 
chapter is essentially Deweyan, except for the fact that Dewey 
has stressed primarily the transformations which all men un¬ 
dergo through participation in society and the resulting trans¬ 
formation of society which such men in turn do and can effect; 
he has not been concerned—as was James—with the differ¬ 
ences of types of personality. And this exception is of impor¬ 
tance. Dewey has, it is true, transcended the rank opposition of 
individual and society, and such transcendence is one of the 
key achievements of the pragmatic movement. If he sees indi¬ 
viduals in terms of their social setting, he is equally aware of 
the fact that societies have no existence over and above inter¬ 
related individuals: he consistently envisages the individual as 
"the reconstructive center of society.” If he is demanding a 
society which prepares the conditions for the appearance of 
individuals capable of intelligent self-direction and initiative, 
he is also demanding a socially oriented individual who uses 
his own unique (though socially derived) resources for the con¬ 
tinual reconstruction of the society in which he lives. The result 
is that Dewey is predominantly attentive to those features of 
the human personality which "man as man” owes to participa¬ 
tion in complex social interactions; it is in this sense that his 
view is essentially social. He thinks of mind, of morality, of art, 
of philosophy, of religion in essentially social terms; his eye is 
everywhere upon the common values which men share in virtue 
of communal life and those features of individual activities 
which support and enhance such common values; his very lack 
of consideration of individual differences is the reflex of his 
almost exclusive concern for those promethean activities of in- 
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dividuals in which physical and social processes are transformed 
in the service of values which men share or may share in com¬ 
mon. The net result is that, almost unconsciously, Promethean 
man is given a preferred status. The Deweyan ideal man is 
socialized Promethean man: he is man living outwardly in 
society and environing nature, utilizing his emotions, his intelli¬ 
gence, and his activity to transform this society and this nature 
so that the values of society (and of himself as a social being) 
are progressively satisfied, enlarged, and co-ordinated. To ef¬ 
fect the socialization, moralization, of Promethean man, and to 
put at his disposal all the agencies of an advanced culture: this 
is the key to Dewey’s lifework. And in this work Dewey has 
revealed his own Promethean nature: as a Promethean moralist 
and religionist his activities have everywhere tended to restrain 
the dionysian and buddhistic factors of human nature in so far 
as they weakened the socially reconstructive orientation of the 
individual, and to harness whenever possible these factors into 
furthering the Promethean campaign. He has likewise opposed 
any version of supernaturalism which tended to drain off human 
energies from their naturalistic utilization. He has brought to 
the forefront the Promethean facet of philosophy, art, and sci¬ 
ence. He has formulated "the deepest problem of modern life” 
as "the problem of restoring integration and co-operation be¬ 
tween man’s beliefs about the world in which he lives and his 
beliefs about the values and purposes that should direct his 
conduct”; and to this problem he has given a Promethean an¬ 
swer: man by -the use of his scientific intelligence and its de¬ 
pendent technology can reconstruct his cultural and social life 
by the very agencies of science and technology which disin¬ 
tegrated his earlier forms of social life. In freeing the Pro¬ 
methean attitude for a continual remaking of human life. 
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Dewey elevates this attitude into a chosen path of life—into a 
Promethean religion. 


It is a common insistence of thinkers such as Nietzsche and 
Marx that philosophy is not simply a scientific enterprise, but 
has the responsibility for transvaluing values and changing the 
world. Dewey too thinks of philosophy as performing at all 
times, though in varying ways, a socially directive function: 
that of defining "the larger patterns of continuity which are 
woven in effecting the enduring junctions of a stubborn past 
and an insistent future.” The stubborn past is to him the gap 
which has grown up in Western culture between its inherited 
moral and religious ideals and the ideas and practices developed 
out of science and technology; the insistent future is the im¬ 
perative need of reintegrating ideals and ideas, precepts and 
practices. 

Dewey stresses continuity, and while his answer accepts Pro¬ 
metheus, it incorporates certain features of the Christian moral 
heritage. Prometheus is in this way moralized; his reconstruc¬ 
tive activities are guided by a generalized love for human life 
itself. Dewey sides with science and technology; at this point 
he allows no retreat. Human ideals are to be implemented by 
these agencies; Prometheus is to go farther forward on his 
path; his difficulties arise through not having completed his 
task: "The great scientific revolution is still to come. . . . Sci¬ 
ence has hardly begun to modify men’s fundamental acts and 
attitudes in social relations.” It is to the carrying out of this 
continuation of the Promethean revolution that Dewey sum¬ 
mons contemporary Promethean man. 

The major instrument—the tool of tools—which man has at 
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his command is thought to be the scientific habit of mind. Mind 
in all its forms is itself conceived naturalistically, instrumen- 
tally, socially. Its roots lie in the unintended indications which 
one animal gives to another of the action appropriate in a com¬ 
mon situation, as when the quack of the female duck orients the 
young to some feature of the environment which threatens the 
security of the family group; its fruits appear in the complex 
linguistic processes in which men deliberately utilize the re¬ 
sources of each other for the effectuation of their individual and 
social purposes. In this perspective there is no sharp difference 
in kind between mind and body, or between the spiritual and 
the material. Mentality arises in a complex functional relation 
between organisms and their physical and social environments 
in which certain features of the world serve as clues for taking 
account of other features of the world relevant to existing pur¬ 
poses. The minded organism is no disembodied spectator of the 
world, but a being threading his way through a world which 
provides both obstacles and supports, by means of the fore¬ 
thought which the socially conditioned linguistic processes make 
possible. 

Dewey regards science as the most effective form of intelli¬ 
gence which man has attained. Through its co-operative activity 
it provides the most accurate and the most general statements 
of what will be encountered if actions of various sorts are un¬ 
dertaken. Its objectivity is a social objectivity; its detachment is 
the clear eye of more comprehensive attachments. The scientific 
mentality is conceived to be the supreme agency for the realiza¬ 
tion and progressive modification of human life. It is as a ra¬ 
tional cultural animal that man becomes an agent in the control 
of his destiny, and stands before an open future whose linea¬ 
ments he may to an unknown degree help to shape. 

Intelligence is, on this approach, placed in the context of 
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human activity; it is conceived to arise out of the problems 
which such activity encounters, to be itself a form of (sym¬ 
bolically directed) activity, and to find its test and its signifi¬ 
cance in the reconstruction of activity which it makes possible. 
It has been a task—indeed, the central task—of Dewey’s 
technical writings to defend this view of mind and to show that 
the operations of scientific intelligence are not restricted to the 
study of physical nature but can be extended to all of the prob¬ 
lems which beset individual and social life. This has meant that 
he has had to make evident an essential continuity between the 
scientific process of making statements about the world and 
the process of approval and disapproval characteristic of aes¬ 
thetic, moral, and political evaluations; and in showing this 
continuity he has made available for man’s cultural problems 
the method of intelligence which has been so successful in deal¬ 
ing with physical nature. 

So close is the relation of thought and interest on this nat¬ 
uralistic theory that reason is not to be conceived as merely 
supplying an external agency by which existing desires seek satis¬ 
faction: the hints which forethought supplies as to the conse¬ 
quences of possible modes of action affect the impulses them¬ 
selves that would issue, if unchecked, in these actions. The use 
of the instrument modifies the purposes for which it was in¬ 
voked; the means available progressively modify the ends 
sought; man as a system of interests changes his interests in the 
reflective activities embarked upon to satisfy them. There is then 
no static set of values to which human life is committed: the 
interests which surround and direct some phase of reflection 
may themselves be evaluated by reflection within some other 
operating system of interests. It is a particular situation with 
particular problems encountered by specific interests which initi¬ 
ates and terminates each instance of reflection. And, if Dewey is 
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right, there is no situation, no means, no end, not open to in¬ 
telligent control by being made the object of reflective attention. 

Dewey conceives the dilemma of modern man as having 
arisen out of the impact of science and technology on his in¬ 
herited culture. He finds the way out of this dilemma to lie in 
the solution of particular problems by the further extension of 
the method of scientific intelligence—and not in appeals to 
class or to race, not in withdrawing to an individual island of 
contemplative salvation, not in submerging reason in action 
under a tidal wave of dionysian abandon. Promethean man is to 
build a new culture by the very agencies which have unsettled 
the old culture. Thus is continuity to be made between the stub¬ 
born past and the insistent future, and Prometheus unbound. 


Dewey’s Promethean orientation is most evident in his treat¬ 
ment of morality. What he does in effect is to accept the em¬ 
phasis upon the unique development of each individual (a 
consistent though rare development of the Christian attitude of 
love), but to put at the service of this attitude the armory of 
the Promethean technologist. Insensibly, almost imperceptibly, 
the traditional morality is transformed into a Promethean 
morality, and the Promethean is, in the same process, moralized. 
Morality itself becomes a phase of the reconstructive activity of 
the Promethean when this is applied to particular situations in 
which the interest systems of individuals come into conflict. 
The Promethean simply extends to the sphere of social relations 
his characteristic mode of activity. 

This development had been going on for some time—in J. S. 
Mill and the English utilitarians; in William James among the 
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pragmatists. James, for instance, in his essay on "The Moral 
Philosopher and the Moral Life,” had stated: 

There is but one unconditional commandment, which is to 
seek incessantly, with fear and trembling, so to vote and to act 
as to bring about the very largest total universe of good which 
we can see. . . . Every real dilemma is in literal strictness a 
unique situation, and the exact combination of ideals realized 
and ideals disappointed which each decision creates is always a 
universe without precedent, and for which no previous rule 
exists. 

In conformity with this position James had given "the guiding 
principle for ethical philosophy ... to satisfy as many de¬ 
mands as we can.” And that this maxim requires resourceful in¬ 
ventiveness, and not merely the admission of existing interests, 
is brought out by his injunction: "Invent some manner of 
realizing your own ideals which will also satisfy the alien de¬ 
mands.” Mead, too, at a later time stressed the view that moral 
action requires "such a reconstruction of the situation that dif¬ 
ferent and enlarged and more adequate personalities may 
emerge.” Dewey’s version of morality is a systematization of 
this general theme, with emphasis upon the situational context 
of moral action, upon the similarity of the moral judgment to 
the scientific hypothesis, and upon the actual transformation of 
the social situation which moral activity involves. 

On this reinterpretation, morality itself is an instrument, a 
technology, to be used in so far as it meets its specific purpose 
and to be changed as that purpose can be better served. Since 
the Deweyan moralist spurns no interest as such and no tech¬ 
nique by which interests can be satisfied, the moral goal be¬ 
comes one of so reconstructing specific situations that the 
maximum satisfaction of all conflicting interests can be attained. 
Moral reflection becomes simply a special case of reflection: it 
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is directed to a social situation in which interests conflict, and 
it functions as an instrument in meeting the problems posed by 
the specific situation. If it is guided by love, in that the interests 
of all the persons involved are respected and have a voice in 
determining what is to be done, it must also be guided by the 
best knowledge available as to what the actual interests are and 
what techniques are efficacious in satisfying them. It is true that 
past moral injunctions represent the accumulated experience of 
man in meeting just such problems, and are to be given due 
weight; but they now function as hypotheses and not as dogmas 
to be blindly followed. The specific situation becomes the 
matrix which sets the problem and tests the answer; as interests, 
knowledge, and techniques change, moral action takes on an 
ever-new form. The opposition between morality, science, and 
technology is in this way negated. A belief as to what in a 
specific case is morally right can only be tested experimentally 
by acting on the hypothesis and noting whether it performs in 
this case the function guiding moral reflection: namely, the 
reconstruction of the world such that the problem involved in 
a particular conflict of interests is resolved. 

Not only is morality on this interpretation assimilated to the 
Promethean outlook; the position inevitably involves a prefer¬ 
ence for the Promethean type of person. At first sight this is 
not evident, for it would seem as though the moral person 
would simply take into account whatever types of persons he in 
fact encountered, and attempt to deal with the peculiarity of 
their demands as well as possible. No doubt this is, formally, 
involved in Dewey’s position—for insensitivity to individual 
differences would in fact be an admission of failure to do jus¬ 
tice to the specific interests operative in a specific situation. 
And yet the moral motivation of Dewey’s whole philosophy 
involves inherently the desire to have as many persons as pos- 
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sible morally active (in the sense defined by this view of moral¬ 
ity). This means that these persons will, at least in this one 
area of their lives, be Prometheans; the temper of Dewey’s 
whole educational system and the impact of his writings is, ac¬ 
cordingly, to set the seal of approval upon Promethean man. 
The Promethean needs converts, for the technology which he 
accepts is socially sustained and dependent upon co-operation. 
And a morality which is a phase of such technology will need 
wide co-operation; its advocates inevitably will train men in 
their image. 

Prometheus turned moralist becomes in his moral life what 
he is in the rest of his life: a maker, an inventor, an experi¬ 
menter, engaged in the continual co-operative reconstruction of 
the world in which he operates. 


Art is also drawn by Dewey into the agencies of Promethean 
man. The whole tenor of his important work, Art as Experi¬ 
ence, is to oppose the conception of art as "the beauty parlor 
of civilization.” As against views which make of art an esoteric 
and isolated domain, Dewey stresses the continuity of art with 
normal experience, its function of developing and accentuating 
"what is characteristically valuable in things of every day en¬ 
joyment,” its linkage of the intellectual, emotional, and sensuous 
aspects of experience, its role as a form of communication in 
extending the range of socially shared values, its contribution to 
man’s task of improving his environment, its educational influ¬ 
ence in the integration of the self, its contribution to man’s 
moral endeavors. His view breaks down the isolation of the fine 
and applied arts, the pseudo-opposition of the "emotional” "un¬ 
thinking” artist to the reflecting experimental scientist, the 
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cloistering of the arts from the impact of an industrial and 
technological world. There is no narrow utilitarianism in this 
view, but its net result is to restore to art its continuity with the 
rest of human life, and to see its function within this context. 

To say that life has interests or that it seeks values is to state 
the same situation from the side of the impulse and from the 
side of what would satisfy the impulse. The pursuit of values 
is aided by whatever presents vividly the values in question and 
in a form in which the separate values sustain and amplify each 
other: art is the agency for such presentation of value. The 
artist thinks and works in a medium, and is to that degree a 
maker, a technologist; in so far as the medium is handled in 
such a way that the values to which the artist is attentive are 
perceived in the object he makes, the artist has in fact remade 
the world nearer to human desire. To this degree the aesthetic 
experience is a finality, a consummation, a victory. But since 
the values with which the artist deals are not in the main unique 
values of the medium alone, and are not exhausted in their 
aesthetic presentation, art is also a means: an agency by which 
men bring to consciousness their values and goals, attain 
greater clarity and consistency in what they seek, and obtain 
stimulation in the arduous and never-ending task of remaking 
themselves and the physical-social world in which they dwell. 

Art in this way becomes a phase of Promethean activity, and 
an agency which supports the other agencies which man has 
elaborated. It has its own unique function to perform, and its 
importance is in no way diminished by, or in opposition to, the 
importance of science and the machines it spawns. Few philos¬ 
ophers, indeed, have given to art a higher place in human life. 
In seeing the mutually supporting place of art, science, and the 
ordinary forms of technology, and in demanding of art that it 
suffuse the whole of modern life with its conjoint blessings of 


104 


PATHS OF LIFE 


consummation, communication, and intensification, Dewey has 
opened to contemporary art a wide perspective and a high op¬ 
portunity. He has justified its direction, and aided the further 
release of its energies. 

Art, Dewey has noted, is often “more moral than moralities.” 
For the traditional morality constantly tends to become formal 
and insensitive to the actual values and conflicts of living per¬ 
sons. The artist, like the scientist, is "on the growing edge of 
things,” alert to the novel, the insistent, the forming. He too 
is an experimenter, snaring in a medium the significance he 
apprehends, molding an object in which he and others can per¬ 
ceive and receive the significance he has been able to impart to 
some segment of life. There are no works of art absolute in 
their achievements and normative for all aesthetic creation; the 
problems of art are as novel and variegated as the changing 
forms of human desire; art is a phase of the continual remaking 
by men of their world and themselves. 

Dewey has at once caught the Promethean facet of art, and 
enlarged the Promethean vision in bringing art within the range 
of Promethean activity. 


In an early paper on the Ethics of Democracy, Dewey char¬ 
acterized democracy "as a social, that is to say, an ethical con¬ 
ception”; and he added, "upon its ethical significance is based 
its significance as governmental”—today he would undoubtedly 
add "and as economical.” If we keep in mind Dewey’s inter¬ 
pretation of morality, his conception of democracy can best 
be stated as that form of society which adopts the method of 
morality for the solution of its problems. A democratic society 
—to use a phrase of George Mead—has institutionalized revo- 
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lution. It has committed itself to the use of agencies by which 
the clash of interests of its members can be given a moral 
resolution. It must give to each of its members "a chance . . . 
to become a person” so that every member, to the limit of his 
ability, partakes in the continual remaking of the common life. 
It must utilize to the full the scientific habit of mind in effect¬ 
ing its continual transition. It must ever transform its educa¬ 
tional, political, and economic institutions to the end that its 
citizens attain an ever fuller development of their potentialities. 
A democratic society, on this moral interpretation, has no com¬ 
mitments beyond a concern that each individual be fitted to play 
his part in building the society in which he lives, and a devotion 
to the method of morality by which changes in the individual 
and society are to be effected. 

The respect for the development of each individual estab¬ 
lishes a link between Dewey and the Christian heritage, but the 
novel note is the utilization of the technological agencies of 
society to implement and realize the naturalistically conceived 
goal of morality. The attempt to give each individual a creative 
role in society requires that he be furnished access to all the 
agencies of the moral life: his capacity for independent reflec¬ 
tion must be developed; his allegiance to the interests of his 
fellow men and the social whole must be cultivated; he must 
be supplied with the most accurate knowledge available; he 
must command the best techniques at hand; he must have the 
economic resources to give him the security and the leisure 
necessary for effective participation in the cultural life of the 
community. 

These points had long been stressed by Dewey and are the 
keystones of his educational policies; the last point—the eco¬ 
nomic transformation which the further evolution of democracy 
is felt to involve—has in recent years been in the forefront 
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of his attention. He is in effect asking Promethean man to trans¬ 
form the economic basis of society so that Promethean activity 
in wider cultural domains be released where it is now dammed. 
"Socialized economy,” he writes in Liberalism and Social Ac¬ 
tion, "is the means of free individual development as the 
end. . . . The only form of enduring social organization that 
is now possible is one in which the new forces of productivity 
are cooperatively controlled and used in the interest of the ef¬ 
fective liberty and the cultural development of the individuals 
that constitute society.” Such an economic democracy, supple¬ 
menting political democracy, is regarded by Dewey as the next 
step in the realization of moral democracy. That he regards 
it as the locus of immediate activity is clear; that it is a means 
to a moral end is equally clear: "The economic-material phase 
of life, which belongs in the basal ganglia of society, has 
usurped for more than a century the cortex of the social body.” 
It is through the democratic control of this phase of life that 
its usurpation of the social cortex is to be ended and new demo¬ 
cratic vistas opened. 

Democracy becomes a social way of life, a method and an 
attitude rather than a set of dogmas. This stress on method 
is so central to Dewey’s attitude that it must be singled out for 
emphasis. It is analogous to the reliance in science upon a self¬ 
corrective method rather than upon the doctrines which the 
use of this method has at any given time produced. Conceiving 
of democracy as a method of social action has important conse¬ 
quences. It is a two-edged weapon, directed both against those 
who identify a democratic society with any existing set of po¬ 
litical and economic institutions, and against those who counsel 
the use of nondemocratic means to achieve professedly demo¬ 
cratic ends; with the Promethean sword of "democracy as 
method” Dewey has simultaneously attacked the Apollonians 
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who fear the further transformation of a democratic society, 
and the Fascist and Communist totalitarians (the "Moham¬ 
medans”) who endanger the very continuance of a democratic 
society in tfie means they invoke for its presumed defense. To 
oppose the conservatives, Dewey summons the Prometheans 
to attack the economic bottleneck; to oppose the totalitarians, 
Dewey urges the Prometheans to hold fast to democratic means 
compatible with the democratic end of “free individual devel¬ 
opment.” Conservatives, Fascists, and Communists alike seem 
to him to stop the line of moral advance; against them he sum¬ 
mons a Promethean America to a "renascent liberalism,” to the 
ideal of a moral democracy implicit in its history. 

A democratic society, as Dewey (and Mead) have conceived 
it, is an open society, continually creating itself anew in terms 
of the expanding and varying interests of its members through 
the use of a morally controlled intelligence and technology. 
Such a society is a Promethean society erected upon a Prome¬ 
thean morality. 


In A Common Faith Dewey has given the final elaboration 
to his position in showing that the attitude he has championed 
is religious in quality. This leads him to an interpretation of 
religion in general as a background for the view that the aspira¬ 
tions of modern men, when freed from the historic religions, 
still furnish the basis for a new religiosity. At first sight it 
would not seem just to Dewey himself to speak of his "reli¬ 
gion.” For his whole argument proceeds by attributing to a 
religion specific creeds and institutions, and by regarding "re¬ 
ligiousness” as an attitude which requires no such creeds and 
institutions; his book is in this respect an attempt to free the 
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religious attitude from religions: "I am not proposing a re¬ 
ligion, but rather the emancipation of elements and outlooks 
that may be called religious/’ Nevertheless, since we have 
stressed the relation of religion to a way of life, in terms we 
have been using Dewey’s writings may be regarded as the apolo¬ 
getics of Promethean religion; and his distinction between a 
religion and a religious attitude may be interpreted as his 
way of stressing the fact that a Promethean religion, by its 
very nature, can be committed to no dogmas and institutions 
which stand in the way of its own dogma and institution: 
growth and the agencies which make for growth. Commitments 
are no less commitments because they are not supernaturally 
directed, and methods which permit and direct change are 
not necessarily less institutionalized than those which aim to 
eternalize whatever already is. 

Dewey interprets a religious attitude as a general attitude 
by which the self, with its ideals, and the environing world are 
brought into active interaction and mutual support. In contrast 
to particular adjustments to particular situations, 

There are also changes in ourselves in relation to the world 
in which we live that are much more inclusive and deep-seated. 
They relate not to this and that want in relation to this and that 
condition of our surroundings, but pertain to our being in its 
entirety. Because of their scope, this modification of ourselves is 
enduring. It lasts through any amount of vicissitude of circum¬ 
stances, internal and external. There is a composing and har¬ 
monizing of the various elements of our being such that, in spite 
of the changes in the special conditions which surround us, these 
conditions are also arranged, settled, in relation to us. . . . 
Whenever this change takes place there is a definitely religious 
attitude. 

In the development of this approach to the religious attitude, 
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Dewey shows that the unification of the self which such an at¬ 
titude expresses always involves ideal factors: the self "gives 
its allegiance to inclusive ideal ends” and links its forces with 
those forces in the imaginatively conceived universe which 
promise support. He suggests that the term 'god’ designates the 
"active relation between ideal and actual”; in the concrete, at 
a given time and place, the meaning of the term would vary 
with "the ideal ends that . . . one acknowledges as having 
authority over his volition and emotion, the values to which 
one is supremely devoted, as far as these ends, through imagi¬ 
nation, take on unity.” In so far as these ideal ends differ, the 
relation of individuals to the universe differs, and their re¬ 
ligious attitudes differ. Dewey has in this way freed the religious 
attitude to seek new forms. 

The attitude which has directed his own life, and which his 
writings encourage as an attitude appropriate for this human 
epoch, is unmistakable: his own ideal is one for which "growth 
is a higher value and ideal than is sheer attainment,” for which 
"a socialized economy” is the basis for "free individual devel¬ 
opment,” and for which natural processes discerned and guided 
by scientific intelligence provide the technological means. This 
is the attitude of Prometheanism freed from supernatural moor¬ 
ings, amplified by a congenial interpretation of art and morality 
and democracy, armored by the scientific attitude and the re¬ 
sources of modern technology, and elevated to religious rank. 

The emphasis that has been put upon intelligence as a method 
should not mislead anyone. Intelligence, as distinct from the 
older conception of reason, is inherently involved in action. 
Moreover, there is no opposition between it and emotion. There 
is such a thing as passionate intelligence, as ardor in behalf of 
light shining into the murky places of social existence, and as 
zeal for its refreshing and purifying effect. The whole story of 
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man shows that there are no objects that may not deeply 
stir engrossing emotion. One of the few experiments in the 
attachment of emotion to ends that mankind has not tried is that 
of devotion, so intense as to be religious, to intelligence as a 
force in social action. 

James remarked in one of his letters that "as life closes, all 
a man has done seems like one cry or sentence”; Dewey’s long 
life has been one cry to modern man for "devotion, so intense 
as to be religious, to intelligence as a force in social action.” 


The Promethean personality is primarily promethean (so- 
matotonic), secondarily dionysian, and least of all buddhistic. 
The Promethean is a self that has transformed itself into activ¬ 
ity. This activity is inherently restless: it cannot remain anchored 
in any of its products; it can only ask "What more can I do?” 
If it links itself with some doctrine of immortality—as it has 
often done—it is only to envisage a never-ending life of the 
same activity it manifests here. Its activity pulls it away from 
Dionysian enjoyment and Buddhistic contemplation alike; to 
persons strongly dionysian it seems a shallow, unaesthetic orien¬ 
tation, lacking the note of the festival and the delirium of 
abandonment to the instant; to persons strongly buddhistic the 
Promethean seems a restless uncentered slave to time’s pressure. 
The conservatives at all times look upon the Promethean as an 
innovator unsettling all the stability that men have attained. 
It is not surprising that the notes of loneliness and suffering 
have been blended with his name, and that he has fought under 
any banner which might supply him with an outlet for his 
energies. 

The Promethean is often a Don Quixote of the ideal; his 
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own allegiance is to ideals in the plural, whatever their source. 
Give him an interest to serve and his fingers seek for the mate¬ 
rial to satisfy it. He has fought alike under the banner of the 
Holy Grail and the modern munition makers; he has sold his 
services in turn to Christians, Apollonians, Mohammedans. 
When one army falls, he is likely to join the survivors. He 
may follow blindly those who promise to use his activity, even 
though the result is in the end the shackling of this very activity. 
Rarely does he, as in the case of Dewey, see that the process of 
continual reconstruction is the supreme ideal to which he must 
in consistency remain devoted. 

The strength and weakness of the Promethean attitude are 
objectively underlined in the civilization of the predominantly 
Promethean West. There is an heroic note in this civilization. 
It has taken the fire from the gods, and it has eaten of the tree 
of knowledge to storm the tree of life. Against the wrath of 
Zeus and the expulsion from the Garden of Eden, it has dared to 
build, and ever rebuild, a human citadel in which man con¬ 
sciously takes control of his own future. It has met thunderbolts 
and curses with reason and art and technology. It has looked 
fearlessly into the faces of the gods and sought their genealo¬ 
gies; its vision has expanded to take in the vast spaces of the 
stars and has contracted to make visible minute living entities 
and nonliving processes; it has challenged death and suffering 
as foes to be met and not as friends to be embraced; it has 
ransacked the earth for the elements of its making and remade 
them into new instruments and new habitations; it has dared 
of late to look into itself and to bring itself into the sphere of 
its own making. 

And yet this civilization has paid the price of its zeal. Its pride 
has often become conceit; it has a provincial attitude to other 
cultures; it is often intolerant of other types of personality; 
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in moments of victory it has shown a superficial optimism; in 
moments of defeat it has sought refuge in histrionic defiance. 
The aspects of human nature that it has neglected have sought 
their revenge. The buddhistic and dionysian elements in Chris¬ 
tianity have never been far under the surface, and periodically 
erupt. Always a Blake or a Rousseau or a Tolstoy or a Nietzsche 
is at hand to laugh the existing technologically supported social 
structure to scorn. The Apollonian is always anxious to stop 
the process of continual remaking at the level it has reached. 
The Mohammedan is ever ready to turn the Promethean’s in¬ 
ventiveness to his own ends. aves of romanticism and the 
dionysianism of power rush in at the least break in the sea wall, 
and the breaks are now visible to every eye. The artists have 
mercilessly depicted the wounds in this culture, and have often 
turned away to their own retreats. The thinker, like the artist, 
constantly has yearned to become a spectator: to crucify himself 
that a purity of vision uncontaminated by the needs of action 
be regained. In science, in art, in asceticism, the Promethean 
West has disclosed its unsatisfied desire for detachment. It has 
even more markedly disclosed its dionysian cravings: the old 
Mysteries have run a subterranean course under the visible 
facade; no civilization has tried so hard to exhaust the resources 
of sentimental and passionate love; recurrent gigantic wars 
have released impulses which stable society has repressed; the 
restraints of the social self are periodically dissolved in alcohol. 
The burden of Prometheus has been a heavy one. Yet his will 
has remained unbroken. And his forces are still not spent. 

Dewey has clarified the Promethean’s vision, and opened 
for him new spheres of activity in the remaking of human life. 
In calling him back to his own ideal of never-ending recon¬ 
struction, he has helped to free him from service to seductive 
ideals essentially alien to his own activity. But Dewey has, at 
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the same time, inevitably if unconsciously, tempered the Prome¬ 
thean s ardor: for the call to art and to science will show him 
not merely the promethean side of these activities but will 
fashion his eye for the enjoyment of the present and free his 
mind to some degree from the practical urgencies of the present; 
and the moralization of the Promethean will uncover for him 
forms of love and companionship to which he has been insensi¬ 
tive. Dewey points beyond Promethean man as Nietzsche 
pierced the mantle of the god Dionysus, and as Buddhism over¬ 
flowed its first formulation. Beyond these banners there is the 
Maitreyan banner; there perhaps is the rallying ground for 
frustrated Prometheans and a bewildered Promethean West. 


VI. Apollo, Christ, and Mohammed 


"The mean state is in all things praiseworthy.” 

Aristotle: 
Nicomachean Ethics 

And one of the scribes came . . . and asked him, 
Which is the first commandment of all? And Jesus an¬ 
swered him; The first of all the commandments is, Hear, 
O Israel; the Lord our God is one Lord; and thou shalt 
love the Lord thy God with all thy heart, and with all thy 
soul, and with all thy mind, and with all thy strength. 
And the second is like, namely this, Thou shalt love thy 
neighbour as thyself. There is none other commandment 
greater than these.” 

Mark 12:28-31 

He it is who sent His Apostle with guidance and the re¬ 
ligion of truth to set it above all religion; averse although 
the idolaters may be. 

"O ye who believe! shall I lead you to a merchandise 
which will save you from grievous woe? 

To believe in God and His Apostle, and to fight strenu¬ 
ously in God’s cause with your property and your persons; 
that is better for you if ye did but know! 

He will pardon you your sins, and bring you into gar¬ 
dens beneath which rivers flow, and goodly dwellings in 
gardens of Eden;—that is the mighty bliss! 

' And other things which ye love,—help from God and 
victory nigh! so do thou give the glad tidings unto the 
believers!” 


The Koran 





VI 


Apollo, Christ, and Mohammed 


We now turn to a consideration of the Apollonian, Christian, 
and Mohammedan paths of life. These paths are more familiar 
than those so far considered: the fact that all three of them 
seek salvation within the framework of a social community 
links them together more intimately than is possible for the 
more individualistic Buddhist, Dionysian, and Promethean 
paths, and insures that all members of society will hear their 
voices through the institutionalized organs of social control. 
For this reason, among others, these three paths will be treated 
in less detail, and their critique will be more cursory. As paths 
of life, however, they are in every way co-ordinate with those 
which have already passed before us. 

There is in many eyes something frantic, forced, colossal in 
the Buddhist regime to control the unruly self, in the Dionysian 
liberation of the self from the agencies within and without 
which seek to control it, and in the Promethean restlessness 
ever to be making the world anew; when we pause before the 
shrine of Apollo we experience a calmness, a release of tension, 
a mood of acceptance which no other of the great gods per¬ 
mits. For Apollo was the bright god, the genial god, the god of 
the high noon. His festivals were daytime festivals—not cele¬ 
brated in winter or at night or in secrecy. Harmony, modera¬ 
tion, clarity are his characteristics; he is no friend of sorrow 
or solitude, death is banished from his presence, and excess 
withers. His figure meets us everywhere in the middle period 
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of Greek civilization, so much so that the West has tended 
to identify Greek culture with Apollo. And though such identi¬ 
fication is an undue simplification, facilitated by the accidents 
which determined what should survive of the Greek culture in 
the culture which displaced it, it remains true that much of 
Greek art, literature, architecture, science, and philosophy ex¬ 
plains why the Western mind has come to envisage the classical 
under the form of Apollo, and to seek with nostalgia at his 
shrine for an antidote to its own gargantuan restlessness. 

Apollo was the god of the higher social life which had at¬ 
tained orderliness without sterility, contemplation without in¬ 
action, integration without the suppression of multifariousness. 
He was the protector of the high achievements which men had 
attained; like Vishnu in the Hindu trinity, he was the conserver 
of such attainments against the new forms of existence which 
ever flow from the promethean Brahma and from the tendencies 
to dissolution ever involved in the dionysian Siva. The oracular 
utterances of Apollo did not lead to innovations: they conse¬ 
crated the forms of art and morality and society which had 
already become socially approved. When the voice of Dionysus 
became ever more insistent in Greece, Apollo as Nietzsche 
discerned—threw his mantle over this insurgent life and at¬ 
tempted to give it restraint within the forms of Apollonian 
art and cult practices. Pindar remarks in the fifth Pythian ode 
that Apollo “brings into our hearts the peaceful law-abiding 
temper.” 

Under the guidance of Apollo we respect the forms of life 
which men have so painfully acquired. In the deepest sense of 
the word, Apollo is a conserving deity, holding in check the 
forces of renewal and disintegration, turning the individual 
outward to participate in the established social life of the 
community, seducing his devotees with the imaged significance 
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which this communal life has already achieved, approving sta¬ 
bility and moderation, and threatening the individual who 
strains at the social leash with the punishments which gods and 
men mete out to those who transgress the just limits set by man 
and cosmos. Greek tragedy is pervaded by the sense of a social 
and cosmic order which it is fatal to transgress; if Sophocles 
reflects best this Apollonian motive, it is nevertheless true that 
the more promethean characters in Aeschylus and the more 
dionysian ones of Euripides, while in a sense approved, owe 
their tragic state precisely to those traits of character which 
cause them to deviate from the norm of moderation under 
which the Apollonian looks at himself, his society, and his 
universe. 

The follower of Apollo is, then, an active socially oriented 
individual, capable of energetic participation in the established 
cultural forms of his community, but apprehensive of deviation 
from these forms; his preference is for stability rather than 
change ("being” rather than "becoming”); he seeks modera¬ 
tion in his feelings and actions and thoughts; he is ill at ease 
in the presence of any emotion, or deed, or thought, which 
seems to him "excessive”; his aim is self-controlled realization 
of himself in a stable society; his gaze is on the specific, the well- 
formed, the finite, the clear, the near; he shuns night, sorrow, 
solitude, death, frenzy, immensity; his life is lived in the day¬ 
light of society. 


Aristotle’s writings are the Canon of the Apollonian personal¬ 
ity. They are the record of a son of Apollo living in the after¬ 
glow of the Periclean age in which such personalities had for 
the moment come to dominance. Aristotle is no exception to the 
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principle that the formulator and defender of a way of life 
is more intellectual, more "buddhistic” than the mode of life 
formulated and defended; and though this is reflected in his 
own writings, it does not blur the fact that the preferred type 
of man which stands back of and shines through the Aristotelian 
corpus is Apollonian man. 

Aristotle’s concern is encyclopedic: he follows with a gen¬ 
erous and approving eye the science, the literature, the forms 
of society dominant in his day; he wishes to understand, to 
classify, to systematize this cultural heritage; the spirit is not 
one of reform or innovation, but a conservation of this heritage 
by exhibiting its essential nature and the factors making for 
deviation from the norms already established. The whole of 
his philosophy is in effect a justification of these Apollonian 
norms by giving them a cosmic support "in the nature of 
things.” The world as seen by such eyes is an arena in which the 
same forms ("essences,” "essential natures,” "species”) ever 
struggle to embody themselves in actuality and to hold on to 
this embodiment against the forces which make for change. 
There is no beginning to the world process, no end, no general 
straining toward a far-off distant goal—only an ever orderly 
process in which a fixed number of patterns manifest them¬ 
selves under favorable conditions and momentarily lose their 
hold on actuality under unfavorable conditions. Characteristi¬ 
cally Apollonian is the belief that these fixed and essential 
natures are already realized and discernible in the present; one 
needs only to be sufficiently discriminating and painstaking to 
see in the present what each kind of thing, and what the whole 
of things, is. It is as though the universe graciously had pre¬ 
sented itself completely to the man of Periclean Greece for his 
understanding, his delight, and his guidance. Here, for a mo¬ 
ment, the nature of things was disclosed and human life con- 
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summated; if change was to come it would be a change from 
the norm and "to the bad,” and could be ignored, with the con¬ 
fidence that in time what was fit, orderly, harmonious, "good” 
would again appear. 

The issues can be brought to a focus by a glance at the way 
of life expressed and defended in Aristotle’s Nicotnachean 
Ethics —the handbook of the Apollonian. It is characteristic of 
this book—and of most treatises on ethics—that the preference 
for a certain type of man is disguised under a presumably 
"objective” analysis of human nature, of "man as man.” Man’s 
essential nature is "rational”; and since the happiness of each 
being is to live according to its nature, man’s task is to inter¬ 
penetrate and direct his activities as a doer, a maker, and a 
knower by his distinguishing and characteristic faculty of ra¬ 
tional self-control. He will as a matter of course live his life in 
society, but his goal will be the harmony, the stability, the self¬ 
development, the self-sufficiency of his essentially rational na¬ 
ture within the social context which provides the occasion for 
his life and the materials for its fulfillment. 

That this picture of "man as man” is at heart the image of 
Apollonian man is not at first sight evident. For there is no 
doubt a truth in the view that men taken by and large, and 
neglecting individual differences, are capable of a kind of ra¬ 
tional self-control which no other animal attains. Couple this 
with the persistent recognition of individual differences which 
is found throughout Aristotle as an inheritor of the Greek 
medical tradition, and it seems persuasive that the way of life 
for man as man would center around the control of the self 
by reason. Actually hidden premisses are involved and hidden 
preferences. For it would by no means follow that it is best for 
each individual, or even for mankind, to give over the control 
of life to that which differentiates men from other animals; it 
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would not necessarily be to the advantage of animals with a 
physical organ which no other animal possessed to favor the 
unrestrained growth of that organ or its dominance over all 
other organs. Aristotle himself remarks that the object of moral 
choice is that which after deliberation is preferred to some¬ 
thing else—and the introduction of preference gives the case 
away. For it is by no means clear that individuals of different 
types will all prefer after deliberation a life of reason in which 
they become Apollonians in an Apollonian society. The fact 
that all men are in some distinctive sense "rational” does not in 
itself determine the way of life they will choose after delibera¬ 
tion, nor the place they will allow to "reason” in this chosen 
life. To condemn these alternative choices as "irrational” is 
simply to indicate another preference. It is significant that Aris¬ 
totle banishes the non-Apollonian types of persons with epi¬ 
thets: "could a man be found who takes no pleasure in any¬ 
thing and to whom all things are alike, he would be far from 
being human at all”; "the very ugly, or ill-born, or solitary” 
are not “capable of happiness”; "as the bad man is easily 
changeable, bad must be also the nature that craves change.” 
Buddhists, Dionysians, Prometheans simply turn out to be "bad 
men”; Christian love and Mohammedan zeal would similarly 
arise from "excess.” They are all deviations from “essential 
human nature,” that is, from the Apollonian personality—from 
Aristotle. 

The preference for Apollonian man is strikingly brought out 
in Aristotle’s attempt to find a criterion for the morality of an 
act in the doctrine of the mean. That morality is sought in the 
avoidance of excess and in the attainment of a mean state be¬ 
tween extremes is itself witness of the Apollonian note of 
moderation and harmony. But more lies beneath the surface. 
It is recognized that the search for the right act is relative to 
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particular situations, and that it is to be guided by the use of 
reason operating within such a situation. So far the doctrine is 
compatible, say, with the Promethean interpretation of morality 
which Dewey gives. But Aristotle does not keep to the concrete 
particular situation for the control of the hypothesis as to what 
is right in that situation; we instead meet the doctrine that only 
the good man (who is even said "to be the measure of every¬ 
thing”) can determine what is right in the situation; and of 
course this good man turns out to be the individual who himself 
approves of moderation, stability, participation in society, ra¬ 
tional self-control. An apparent exception serves to underline 
the point: in one place Aristotle speaks with approval of the 
man who "will prefer a brief and a great joy to a tame and 
enduring one.” But the context makes clear that the man re¬ 
ferred to is one who sacrifices himself for his country or 
friends: the approval is the Apollonian approval of the warrior 
defending the existing cultural patterns, and it opens no door 
of justification for the "excesses” of other types of personality. 

The whole of the Aristotelian ethics turns out to rest on the 
assumption that the Apollonian type of man is the "natural 
man,” and that the institutions and outlook of an Apollonian 
culture alone are in accordance with the nature of things. Such 
men and such a culture are made the custodians of the good life. 
In them Being has shown through Becoming, and Truth through 
Opinion. Other types of men and other cultures are but prel¬ 
udes or postludes, failures to attain or deviations from the 
natural. That under the Apollonian cosmology of "essential 
nature” there is a preference for a type of man, and conse¬ 
quently for certain forms of existence rather than others, is 
something which the devotee of Apollo can hardly be expected 
to see—but which others must see. For while the Apollonian 
type of personality need not apologize for his existence, other 
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types in self-defense must discern the devices by which they 
are pushed aside as "unnatural.” To them at least it will be 
liberating to recognize Aristotle as the expression and apologist 
for Apollonian man; nothing less (and this is much)—but 
nothing more. 


The Apollonian temperament has received expression in 
various cultures. Its features are clear in the cult of Vishnu and 
in Confucianism; they appear confusedly in Aquinas’ Aristo- 
telianized version of Christianity; they are discernible in the 
pause of Western culture at the period of the Enlightenment. 

The type of person involved should now be clear. The Apollo¬ 
nian is an active type of person in whom the promethean com¬ 
ponent is dominant but held in check by a rather strong bud¬ 
dhistic component. The dionysian tendencies of the biologic 
level are lowest in strength, and attain a relatively easy social re¬ 
direction. The result is an individual who, in a stable society, is 
not given to severe conflicts. He lives outwardly in his feel¬ 
ings and actions and thoughts. He is inclined to friendship 
rather than to strong love, to compromise rather than radical 
reform, to self-control in the world rather than withdrawal 
from it. He is particularly able in administration, and except 
in periods of very rapid social change the reins of society tend 
to pass into his hands and the forms of society to mirror his 
image. As long as his security is not seriously threatened, his 
attitude to others is kindly and even tolerant, his inherent pos¬ 
sessiveness is tempered by liberality, and his detachment and 
objectivity give a judicial aristocratic mien to his self-assurance. 
He is the gentleman, the judge, the statesman. When secure 
in his social dominance, his life attains the poise, the easy co- 


APOLLO, CHRIST, AND MOHAMMED 125 

ordination, and the self-control embodied in the idea of clas¬ 
sical harmony. 

The weakness of this personality and a society dominated by 
it arises from the fact that the inherent self-centeredness of the 
Apollonian is dependent upon the control of social agencies and 
goods for its support; to possess himself he must possess so¬ 
ciety. For all his apparent detachment, his control of himself is 
dependent upon his control of things and persons. The strength 
of this attachment to the present forms of actuality shows 
the immense distance which separates his characteristic "self- 
sufficiency” from Buddhistic self-sufficiency: he is centered in 
the present; the Buddhist is centered only in himself. When 
the world to which the Apollonian is attached tends to dis¬ 
solve, he begins (as is evidenced in Plato) to show anxiety, 
to feel with Dante that "the last age of the world is at hand,” 
to become repressive and tyrannical. His latent hostility to all 
other types of personality now comes out in the open, for they 
all seem to him agencies of social dissolution—and so of his 
own personal dissolution. From a nobly conserving force he 
becomes an inflexible reactionary force. At first he will only try 
to hold fast to what exists (he will say, “to what is good”): 
he will grope for an intellectual system by which he can per¬ 
suade others that his way is the way; he will believe that the 
agencies of education (the schools, the arts, literature) have 
failed to inculcate the truths which are in his possession; past 
human achievements are presented in a way which tends to 
stifle the new gropings of the now insurgent alien types of per¬ 
sonality; he may begin to whimper that all is lost because the 
human mass was too stupid to follow his insights—forgetting 
in an all too human way the inherent sterility of his own attitude 
when life demands basic shifts in vision and tactics. Sooner or 
later he will be tempted to turn to drastic measures that at 
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least give an outward sense of stability to the social structure. 
If he does not himself turn muscle-man, he tends to call in the 
muscle-men to his aid. And that too—though he notices it not 
—is the death sentence of the Apollonian ideal. 

If Aristotle presents the Apollonian ideal in its high form, 
with only a nod in the direction of Buddhism, Plato shows the 
Mohammedan direction of its disintegration: Athens has sum¬ 
moned Sparta; Apollo is in distress. 


A consideration of Christianity is beset with many difficulties: 
the brief historic career of its founder makes it difficult to dis¬ 
entangle the germinal doctrines and motivations. At the start 
it was embedded in, and, indeed, carried on, the religion of 
Judaism; its subsequent development was deeply influenced by 
the religious forces operative in the Hellenistic, Islamic, Roman, 
and northern European environments to which it was trans¬ 
planted. There are Buddhistic, Dionysian, Promethean, Apol¬ 
lonian and Mohammedan facets of the historical Christianity, 
and these may easily be confused with what is essential and 
distinctive. Nevertheless, there is a recognizable Christian path 
of life, answering to a preferred type of man, which cannot 
be reduced to the paths already discussed. Christ’s personality 
has been the core around which this version of ideal man has 
been built, and a peculiar and distinctive form of love rightly 
has been singled out as the key component in the attitude of 
Christian man. The Christian path of life is the path of such 
love; a unique attitude of love is the keystone in the entire 
development, providing a distinctive color and direction and 
norm which has persisted throughout diverse emphases and 
deviations. 
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What is the nature of this love to be borne to God and neigh¬ 
bor "with all thy heart, and with all thy soul, and with all 
thy mind, and with all thy strength?” The term 'love’ does not 
in itself give the key, for there are as many forms of love as 
there are types of personality: for the Dionysian, love takes 
the form of an elemental and impersonal passion in which con¬ 
sciousness of the self and consciousness of the other are obliter¬ 
ated in a mystical annihilation; for the Promethean, love is a 
form of the constant renewal of the creative self, subordinated 
to the eternal remaking in which the beloved becomes material 
to be utilized, molded, and relinquished; for the Apollonian, 
love, because of its tendency to excessiveness, is intrinsically 
inferior to friendship. Christian love, on the contrary, is turned 
outward, centered on the beloved; the beloved is raised to the 
focus of consciousness, and is magnified, worshiped, adored; 
the lover, in contrast, keeps an awed distance, depreciates him¬ 
self, dedicates himself to the service of the loved one. There 
is something of the excessiveness, the transforming power of 
the "grand passion” in Christian love with its note of suffer¬ 
ing, its self-purification, its self-dedication, its self-transforma¬ 
tion, its ecstatic centering of the self in the other. Those to 
whom love has appeared in this form—even if for only a mo¬ 
ment—will understand the deep and perennial appeal of Christ, 
the burning pages of Augustine’s Confessions, the tenderness 
of St. Francis, the ever-recurring monastic reforms within 
historical Christianity, the deeply ingrained core of Christian 
mysticism, the exclamation of Aquinas that "this love of God 
. . . overflows, and ... is like sl furnace.” Others will miss 
the dionysian undertones of Christian love, confusing it with 
asceticism (as did Nietzsche), or diluting it into a moralistic 
doctrine (as did Kant). 

The short length of Christ’s period of teaching and the early 
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transference of Christianity to the Hellenistic world have made 
it very difficult to recover the original content of Christ’s orien¬ 
tation. But in terms of contemporary scholarship it seems likely 
that it consisted essentially in the belief that the salvation of 
the individual, and consequently of mankind, was to be found 
in a change of heart , prefigured in the Psalms: the individual 
was to be dominated by a unique form of love, extended to 
God and embracing man. The ascetic element was not advo¬ 
cated for its own sake but to permit such love to be the guid¬ 
ing feature of one’s life: the relinquishment of force, the 
recognition of one’s sinfulness, the need for a repentant atti¬ 
tude, the giving up of possessions, the withdrawal from the 
ordinary round of social relations and ritual were all phases 
of the purification of the self in order that it might be domi¬ 
nated by such love. The basic point was that this change of 
heart was felt to be all-sufficient for human redemption; given 
this attitude of love, God would effect the appearance of the 
kingdom of heaven in the individual and among men, here on 
the earth itself. There was no supplementary appeal to such 
cultural agencies as science or art or technology; the orientation 
of the person around love was alone essential. There was in 
this attitude no general depreciation of life, no harsh asceticism, 
no eye blind to beauty and loveliness; Christ’s heart was an 
overflowing heart and restraint was but the shield of its love. 

The Christian path of love is the consequence of allowing 
such love the dominant role in the self, and of believing in its 
self-sufficiency. The restraining of the biological self (Paul’s 
crucifixion of "the physical nature with its propensities and 
cravings”) is an agency in permitting such dominance, and in 
prohibiting love from passing on to a Dionysian or Promethean 
or Apollonian form; it is the means by which the Christian 
attempted to give to his life as a whole the character of a grand 
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and prevailing passion, and to prevent the wonder, the release 
from self, the sublimity of the initial stages of this passion 
from dissolution through the release of tension and the return 
of the self to its everyday workaday world. Through such re¬ 
straint of the biological self the attitude of love was freed to 
embrace many men and to extend to the wider cosmos. And so 
freed and extended the struggle for power, the search for 
earthly possessions, the arrogance of pride, the ostentation of 
self-exhibitionism, the concern about tomorrow’s food and 
raiment lost their glamour. Filled with superfluity of such love, 
trusting in its power alone, holding every phase of the self 
under its control, endeavoring to extend this attitude to all 
human relationships, singing to God with all their hearts: this 
became the Christian’s way, his road, his life. 


The Christian personality (the type symbolized in Christ) 
would seem to be a person weakest in the promethean com¬ 
ponent, with a strong dionysian component controlled by even 
stronger buddhistic traits; he is therefore the mirror image of 
the Dionysian temperament in which the relative strength of 
the dionysian and buddhistic components is reversed. The ele¬ 
ment of detachment in the Dionysian is periodically overcome 
by the heightened tension and explosive release of the more 
elemental phases of the biological self; in the Christian this 
element of detachment is too strong to permit such release; the 
dionysian impulses are restricted to an extreme utilization of 
the more sublimated forms of the socially approved attitude 
of love, and are forced to a level of symbolic expression in the 
Mass and in the mystical experiences of a union with God. 
The preference for such sublimated forms of love requires the 
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follower of Christ to withdraw from the social community in 
so far as its actions are based on other interests and other forms 
of love, and to imagine an ideal society—here on earth or in the 
hereafter—in which Christian love will be the dominant attitude 
of all its members. In this heaven the Christian heart of over¬ 
flowing love will meet its worthy object, symbolized by God— 
the perfect lover, the staff for the present interim, the object 
of adoration, the rewarder of the devotion directed to him, the 
conferrer of final blessedness. The Christian, unlike the more 
promethean and less dionysian Buddhist, does not believe that 
his goal can be obtained by the manipulation of himself guided 
by scientific reasoning: he is dependent upon the Beloved for 
redeeming grace and for confidence in the all-sufficient power 
of the attitude of love. The Christian God is the analogue of 
the ideal Christian man; heaven is the environment in which the 
Christian would obtain the satisfaction of his essential nature; 
the Christian way is the path to this salvation. In the worldly 
interim the follower of Christ will prepare himself in fellow¬ 
ship with like-minded persons, and through the Bible and the 
Church in which the path of salvation is presented and institu¬ 
tionalized. In the sacrament of the Mass he symbolizes—and 
in typical dionysian symbols—his ultimate union with the 
Beloved. The usually austere Aquinas reveals the dionysian 
stratum of the Christian heart when he describes this Mass; 

The many marvels of this Feast amaze the mind: it is luscious 
beyond all dainties, delicious beyond the rarest delicacies, more 
fragrant than any odor, more pleasing than any form of grace, 
more desirable than every other food. . . . Therein there is 
put before us for meat, not, as of old time, the flesh of bulls 
and of goats, but Christ Himself, our very God. . . . The slave 
—O, wonder! eats the Flesh of his Incarnate God! 
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And in this Mass the votary gains the foretaste of that heaven 
where "the saints possess most fully everything that a man 
here could seek whether by sinning or by not sinning.” It was 
the vision of that ecstatic consummation which drew from 
Aquinas, when asked to continue work on his Summa Theo- 
logiua, the words: "I cannot do more; all that I have written 
seems to me only straw.” 

The unique service of the Christian way of life is to give 
religious significance to that phase of the development of per¬ 
sonality in which the self finds an object for devotion in the 
satisfaction of the interests of others. Such devotion, such love, 
is encouraged to some extent by every society as a means by 
which the impulses of the individual are regulated through the 
individual’s own considerate concern for the interests of others. 
In this Christian complication of the social self, morality takes 
on a new inwardness: the individual does not merely follow 
certain courses of action approved by the society, but he de¬ 
liberately and with devotion to others subordinates himself, 
controls himself, in order to advance the careers of others. The 
Christian temperament is uniquely capable of raising to a re¬ 
ligious intensity the sentiments of kindliness, sympathy, humil¬ 
ity with which man as a social being has attempted to subor¬ 
dinate and transform his biological heritage. At the same time 
this attitude is in inception no narrowly moralistic one. In 
chaining his biological impulses, the Christian’s eye is freed 
for the outward glance, and detachment widens and amplifies 
the dionysian sources of his attachment. Christian love is an 
overflowing love: if it is consistent and unchecked it must 
follow with loving eye all the intricacies and differences which 
men and women reveal (hence its tendency to "judge not” 
and to transcend the boundaries of every actual social group). 
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and must bring the wider universe within its horizon (the stress 
on "the love of God/’ the eye open to the beauties and terrors 
of nature, the note of cosmic adoration and praise). There is 
room for leisure in this attitude, for contemplation, for rapt 
attention to the autonomous careers of other things and other 
persons. 

And yet there are grave difficulties in maintaining the 
Christian attitude. Lacking the promethean utilization of science 
and technology, attempting to make the attitude of love all- 
sufficient, the Christian failed to implement his attitude so that 
it might attain dominance in the world of men. The promethean 
impulses have sought for other agencies than love alone to 
satisfy human interests; the buddhistic sources of detachment 
have refused to confine themselves to what the love-informed 
eye might discern; other types of men and women have refused, 
or been unable, to form themselves in the Christian mold. The 
harassed Christian, in the face of the resistances encountered in 
other types of persons and in the limitations of his own religious 
techniques, has been often driven to desperate measures. Scorn¬ 
ing at heart the scientific and technological agencies of human 
control, he has acquiesced unwillingly but persistently in the 
forms which Promethean and Apollonian man have given to 
society, and has seen his grand vision watered down to the de¬ 
fense of the existing social order; or he has turned Moham¬ 
medan in his distress, forgetting the injunction to judge not, 
seeking refuge in the brotherhood of the elect, loving in others 
only what he loved in himself, fanatically imposing his will 
upon other recalcitrant types of personality in some variety of 
holy war. When his kingdom on the earth failed to arrive, he 
turned his glance more eagerly to a future heavenly home, and 
the love of God, however satisfying in itself, warred with and 
often sapped his love of man. 
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The dependence upon the Beloved—inherent in the very 
core of Christian love—showed its ugly features: the love was 
not often pure and disinterested; it sought reward; the sup¬ 
pressed biological impulses evolved a new form of spiritual 
gluttony: the hunger for immortality. The self which had found 
a way out to others and the wider world was in danger of 
hugging itself, taking pride in its righteousness, condemning 
all selves which were not like itself, disapproving of science’s 
attempt to trace the objective course of things, petulantly de¬ 
manding that the universe center around its own salvation 
and eternal perpetuation. The self charged with love becomes 
transformed, when frustrated, into a self loving itself. Chris¬ 
tian love at its best commands the respect and admiration which 
a great passion elicits; its weakness is the analogue of the sen¬ 
timentality, self-abuse, reproachfulness, petulance, self-love into 
which the grand passion is likely to fall if consummation is 
frustrated or too long delayed. The increasing "supernaturalis- 
tic” trek of Christianity was one way in which the Christian 
protected himself against the frustration of his love in the 
world of man: his God supplied him the perfect lover which the 
world failed to supply. There is subtlety in this recourse, and 
consistency; but if the votary of Christ saves in this way his 
individual love he weakens at the same time the directive force 
of his attitude for the mundane scene; and heightens his danger, 
as a person, of acquiescing to the Apollonian or indulging his 
rancor at men under Mohammedan guidance. 

Christian love is love in the grand style; it has brought into 
human life new values which even now have not expended their 
great power and beauty. But interest in the interests of others 
is only one interest in the human self, and the Christian man 
is only one type of man. Love, Christian love—so to date the 
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record runs—is not enough, save for those few God-intoxicated 
ones whose full hearts alike resisted acquiescence and rancor. 


The Christian sought, as did other seekers of salvation, to 
ground his path in the nature of the cosmos; men have been 
most trustful of their own voices when they seem to echo back 
from sources outside themselves. But it is significant that the 
Christian mythology and theology and philosophy were elabo¬ 
rated in cultures other than that in which Christ lived—cultures 
with their own unique character and problems. Paul’s world is 
the Hellenistic world dominated by dionysian cults in which a 
Saviour suffers death and resurrection that men may be re¬ 
deemed—and Christ is transformed into this Saviour; Augustine 
is the heir of the Roman world passing into the hands of the 
barbarians, and the Church is impressed with the form of 
Roman "Mohammedan” organization; in the time of Aquinas 
the Church had succeeded in obtaining a high place in a tem¬ 
porarily stable social order, and Aquinas grafted the Christian 
outlook upon the Apollonian-tending Church and Aristotelian 
naturalism; by Luther’s period the characteristically promethean 
forces of northern European men were dominant in the 
cultural nexus, and in Protestantism the Christian tradition 
accommodates itself, slowly and hesitantly, to the Promethean 
outlook; by the time of Kant—the philosophic shadow of Luther 
—the scientific mentality had won the day, and the Christian 
love of the great Commandments had been watered down to 
the moralistic tone of the categorical imperative. 

In this process the votary of Christ had, it is true, developed 
a picture of the world which justified to him the exclusive 
rightness of his path of life. He saw the cosmic drama as a 
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theater in which the main plot was the salvation of man’s im¬ 
mortal soul; he had transformed God into the image of Chris¬ 
tian man; by the distinction of faith and knowledge, the 
Heavenly City and the Earthly City, he had made room for his 
human activities and his human rational processes; through his 
Bible and Church he had assured himself that in his hands 
alone were the keys to salvation. And yet for all the beauty and 
ingenuity of his results, the Christian did not play the directive 
role in Western culture; he accommodated himself for the 
most part to what others were doing, or distorted his own 
vision in frantic Mohammedan attempts to compel love by the 
use of force. The detachment which he helped to promulgate 
became in the hands of the scientists—descendants in part of 
the monks—the very agency by which a new world picture 
was pieced together that jarred with his own. The low pro¬ 
methean component in the Christian temperament, and its at¬ 
tempt to transform the world by holding fast to the attitude 
of love alone, made the Christian an impotent and often 
pathetic figure in a culture predominantly Promethean. Chris¬ 
tianity in northern Europe became but a fagade to the social 
structure which the Promethean spirit of the north was building 
throughout the centuries. And European man went on his way 
of earthly struggle, conquest, and invention without the formu¬ 
lation in religious terms of his own essentially Promethean 
attitude. 

And yet the pervasive influence of the Christ ideal in Europe 
cannot be ignored. Christian man and Promethean man confront 
each other with hostility to be sure—but with the attraction of 
alien and complementary types. Their common ground can be 
the acceptance of a moral life nourished by the love of other 
individuals; the Christian has deepened this conception of love 
and the Promethean has put at its services his technological 
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resources. The Christian has held before Promethean man the 
significance of detachment, the promise of eternal activity, and 
something of the dionysian sense of communion with the wider 
cosmos; the Promethean has offered to the Christian an anchor¬ 
age in the human scene and a utilization of human resources 
which relieve his frequent sense of impotence and isolation. It 
it is no accident that philosophers and literary men without 
number (Descartes, Leibniz, Kant, Blake, Goethe, as instances) 
have tried to unite in some way the images of Prometheus and 
Christ—neither of which alone has answered fully to the de¬ 
mands of Western men. The joint existence in Western culture 
of the Promethean and Christian traditions has produced the 
"magnificent tension” of this culture which Nietzsche noted, 
and has perhaps laid the ground for a novel and characteristic 
religious synthesis. 


At the threshold of the Koran we meet a separation of men 
into two groups: believers and unbelievers, "the fellows of the 
Garden” and "the fellows of the Fire.” And this separation is 
the key to the Mohammedan personality and a Mohammedan 
culture. The believers constitute a community of the elect, 
chosen by God and led by his apostle; their task is to follow 
God and his apostle to victory over the evil forces manifested 
in the God-rejected unbelievers; as the fruit of this victory they 
shall inherit the good things of the earth and the future world; 
their lives are directed through the complete dedication of 
themselves to the extension of the power of the community. The 
believers are "submissive” to Allah and Mohammed; but such 
submission has no trait of negative or passive resignation: it is 
the abandonment which comes from relinquishing the self- 
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centered "I” to a communal "we.” There is a release from bud¬ 
dhistic restraint in this submission and an outlet for strong ac¬ 
tion and strong feeling. The discipline which it involves is a 
warrior’s discipline; it is not the discipline of the ascetic as 
such, but the focusing of all one’s powers so that the com¬ 
munity, and oneself as a member of the community, shall enjoy 
now and hereafter the satisfaction of its desires. To members of 
the community, kindness, considerateness, moderation; to the 
unbelievers who refuse to accept the Word, unremitting warfare, 
hostility, death. The community of the elect in fact defines with 
its authority the sphere of individual obligation: the community 
determines with respect to its cause what the individual is to 
do, what he is to believe, what he is to regard as good and evil. 
Drinking, amusements, niggardliness, individualistic art, numer¬ 
ous possessions, suicide, the accentuation of the family—these 
weaken the cohesion of the community, and are condemned in 
the Koran; prayer, almsgiving, pilgrimages, kindliness to the 
fellow elect—these increase the sense of intimate relation with 
the community, and are approved. 

These disapprovals and approvals are expressed through the 
leader, the apostle, and are felt to have a cosmic source: Allah 
is the patron and guardian of the believers, and shall lead them 
to victory over the unbelievers; as the one God, he is without 
opposition, and the kindness which he deals to the elect is 
matched by the terror with which he metes out destruction and 
damnation to the unbelievers. Those who war in his name shall 
enjoy now the goods of the earth and in the hereafter the peace, 
the shade, the upraised beds, the wine and fruit which cause 
no indigestion, the perpetual virgins of the Gardens; the God- 
rejected unbelievers who resist Allah’s dominion shall suffer 
eternally the hot blasts, the pitchy smoke, the boiling water, the 
ever-renewed fires of hell. Allah’s victory is certain; he has sent 
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his grace "to tie up your hearts and to make firm your foot¬ 
steps”; tied to "the rope of God” and the rope of the com¬ 
munity of believers, the individual loses his self-centered life to 
find new life in the company of the elect. The elect, and only 
the elect, shall be saved: "Whosoever craves other than Islam 
for a religion, it shall surely not be accepted from him, and he 
shall in the next world be of those who lose”; but "whoso fights 
in God's way ... be he killed or be he victorious, we will give 
him a mighty hire.” 

The relation of the apostle to the community is a double one. 
As a member of the community, embodying in concrete form its 
approvals and disapprovals, he links his life with its tasks, its 
victories, its defeats. Mohammed loved perfumes, food, women; 
yet he avoided luxury in clothes and dwellings, he directed his 
own armies, he put his hand to the pick to turn the ground for 
trenches, he prohibited the ceremonies in his favor from taking 
the form of worship. As the leader of the group he is one with 
the group; and yet, as the apostle of God, he has a place apart. 
Half man, half god, he holds himself aloof. Easy familiarity 
with him is frowned upon; his name is not to be used; special 
privileges—as in his relation to women—accrue to him; a per¬ 
centage of all the spoils of war go to him. As the elect of the 
elect, the destiny of the community is in his hands. He is at once 
prophet, warrior, ruler, and judge. He can set aside former 
customs: Mohammed sanctioned attacks by his followers on 
unarmed caravans during religious periods when arms were not 
to be carried; he proclaimed that captivity annuls marriage; to 
the Apollonian query as to whether men should not "follow 
their fathers,” the Koran replies: "What! though their fathers 
knew nothing and were not guided!” The new decreed ways are, 
however, in their turn made absolute. The rise of new prophets 
with divergent doctrines is discounted in advance with an in- 
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genious artifice: Allah is supposed to have assembled all past, 
present, and future prophets, and to have secured their approval 
of the doctrines announced in the Koran: "He who turns back 
after that, these are sinners.” The future is thereby bound: there 
is nothing of the Promethean belief in a future to be eternally 
made anew; the goal is in the future, to be sure, but the form 
of this future is determined in advance; there is one God, one 
Truth, one Way. And the prophet, as the emissary of God, the 
holder of the Truth, and the pointer of the Way speaks with 
the voice of authority. The figure of Allah which informs the 
Koran is in actuality the projection of the personality of 
Mohammed; the submission to Allah is in effect submission to 
Mohammed. 


It is not difficult to discern the major outlines of the Mo¬ 
hammedan type of personality: the dionysian components are 
strongest; these are directed and partially controlled by the 
strongly developed promethean component; the buddhistic fac¬ 
tors are the weakest of all. The Mohammedan lives outwardly 
and lacks a center of orientation within himself. He needs a 
"rope” to tie to—a community with an authoritative leader to 
be followed—and given such a rope he leads a life of high 
physical and emotional intensity. He delights in sensuous en¬ 
joyment, strong passion, primitive emotions, but because of his 
high promethean and low buddhistic inclinations these will 
take an objective social form. His emotional life will follow 
and color his active strivings; his joy is a warrior’s joy which 
needs the support of fellow warriors combating a common 
enemy. He delights in feeling himself the agency of elemental 
forces; he is never far from a magical outlook in which 
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dreams, "jinns,” superstition, omens, play a great role; the "life 
of reason” has no claims upon him. Solitude is foreign to his 
nature, as are Buddhistic minimization of the self, or Dionysian 
festivals outside of the main social group, or Christian injunc¬ 
tions to love the enemy. Apollonian detachment and modera¬ 
tion are alien to him, and the Promethean discontent with every 
present. If his "holy war” requires a warrior’s discipline, this 
merely involves the projection to a distant future of his present 
self: the Garden will be such as to satisfy his present inclina¬ 
tions, and he will indulge his existing, though temporarily dis¬ 
ciplined, cravings when he enters its friendly gate. 

The power of the Mohammedan personality, given fellow 
companions, a leader, and an enemy, is manifestly great. Lack¬ 
ing internal conflicts and inhibitions, employing the elemental 
force of primitive passions and actions, feeling that he is the 
vehicle of a cosmic destiny which defines all that opposes his 
community as evil, willing to utilize any means to reach his 
goal, enjoying the free expenditure of his available energy, 
confident of the outcome of his exertions, the Mohammedan 
can only appear as a terror, a scourge, a "beast” to other types 
of personality. Indeed, in periods of Mohammedan dominance, 
these other types are liable to cut a pathetic figure. In one way 
or another, like the Buddhists in the face of the Mohammedan 
invasion of India, they fall before his sword. Either they are 
deficient in the promethean forces which could oppose resist¬ 
ance (as in the case of the Buddhists, Christians, and Diony- 
sians) or they combine with these forces an element of detach¬ 
ment which prevents the quick and effective utilization of such 
forces (as in the case of the Apollonians and Maitreyans). Nor 
is it difficult to see why periodically the Mohammedans come 
to power. The institutions of a society constantly tend to 
harden, to fossilize, to become formal, to face disruptive dan- 
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gers from within and without; more and more individuals fail 
to find in the society a life adequate to their natures; the Mo¬ 
hammedan under such circumstances gains his power and gives 
to the society the sense of goal, integration, vitality by releas¬ 
ing the oldest and most persistent features of the human self 
and by enlisting moral sentiments and group loyalty in the 
service of a holy war; all that makes for detachment, isolation, 
doubt is removed, and life, though still socially oriented, is 
simplified and led by the imperious sway of emotionalized 
action. 

Yet, the Mohammedan has never conquered the earth, and 
the empires he has erected have dissolved. There are weaknesses 
in his personality, and forces which undermine his power. Lack¬ 
ing self-centeredness, the Mohammedan is dependent upon 
finding a leader who can hand down a rope, organize a com¬ 
munity, and isolate the enemy. The strength of the Moham¬ 
medan lies in the leader, the community, and the enemy; as an 
individual he has not the inventive skill, the foresight, the 
inner resourcefulness, the organizational skill of some of his 
opponents. He is led by a leader, and the leader who gives the 
original impetus is more visionary, electric, solitary than the 
typical Mohammedans he brings into power. The leaders who 
take up his task may be even more efficient, more ruthless, than 
he, and they may long draw upon the capital (the "merit”) 
which he accumulated. But they are less able to understand and 
to seduce opposing types of personality, or to utilize long their 
services. They even attempt to exterminate their rivals; but 
they have not been able—in the past at least—to do the job 
thoroughly enough to perpetuate their own survival. The original 
impulse wavers, the needed enemy has perhaps been vanquished, 
the far-flung empire becomes a shell, the non-Mohammedans 
silently give new content to the formal structure. Thinking con- 
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tinues to go on, the Promethean insensibly modifies the technical 
resources of the community, love continually spills over the 
walls which separate the elect from the damned, the suppressed 
buddhistic phase of the human self seeks for some outlet. At 
the same time, with deterioration in leadership, the Moham¬ 
medans lose the mystic bond of unity which gives them strength, 
and since they cannot stand alone upon their own feet, with 
all their show of external pomp and power they become easily 
disorganized when they lack a leader able to electrify them. 

In the past the dissolution of Mohammedan empires has 
been aided by the growth in other regions of the earth of 
peoples with greater technological resources than those de¬ 
veloped by the empire; and a genuinely Promethean society of¬ 
fers the major opposition to the unlimited spread of Moham¬ 
medan conquest. Were an earth-wide Mohammedan empire to 
be achieved, commanding all technological agencies and breed¬ 
ing individuals to its needs, the prediction of the Koran would 
have been achieved: "Verily, we will inherit the earth and all 
who are upon it.” 


In the nature of the case, the Mohammedan type of per¬ 
sonality, weak in the forces making for detachment, is not 
disposed toward a philosophic elaboration and justification of 
his attitude. There is no equally prominent philosopher who 
stands in a relation to this way of life as does Aristotle to the 
Apollonian, Gautama Buddha to the Buddhist, Augustine to the 
Christian, Nietzsche to the Dionysian, Dewey to the Promethean. 
Machiavelli has, it is true, given a handbook to the Moham¬ 
medan leader, and the pages of Hobbes have offered him much 
to his purpose, but in neither case does he find there the cosmic 
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justification for the mission which so completely and fanatically 
fills his being. He is forced therefore to content himself with 
opposition to philosophies alien to himself, and with turning 
to his own account philosophies which provide a stirrup in 
which he can insert his own foot. In the contemporary world 
he has found in Marx and in Nietzsche material which he 
could mold and assimilate to his own attitude. 

Marx himself was an essentially Promethean figure, extend¬ 
ing to the control of human society the same restless, realistic, 
constructional attitude by which Promethean man has, in science 
and technology, bent the processes of physical nature to his 
will. He was a technologist operating on man as his material, 
aware of the objectivity which the scientific attitude requires, 
attentive to the natural context in which men live and the 
agencies by which men seek to fulfill their needs, suspicious of 
metaphysical systems which assert their superiority to scientific 
knowledge, driven by the belief that men through understand¬ 
ing and effort can improve their lot. Marx’s thought was, in the 
main, part of the naturalistic transformation of philosophy with 
which Western man has accompanied the slowly gained recogni¬ 
tion of his predominantly Promethean nature. 

And yet the stirrups for Mohammedan feet are there. The 
conception of the dialectic process, taken over from Hegel and 
regarded as the substitute for metaphysics, lent itself to the 
formulation of another, and rival, metaphysics. The dialectical 
process by which matter spews out new forms of existence takes 
the place of the will of Allah, dealing good and evil alike; 
Marx is made into the apostle; the proletariat becomes the 
brotherhood of the elect, chosen by dialectical matter as the 
vehicle of its contemporary expression; submission to the party 
—the rope of the new Islam—replaces submission to Allah and 
Mohammed; the bourgeoisie plays the role of the enemy un- 
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believers; the "holy war” is the war of the elect against the 
unbelievers for the control of the earth; all forms of force are 
sanctioned which advance the cause; art, science, morality, truth, 
are defined within the limits of the proletariat class; the elect 
are promised the good things of the earth; the "classless so¬ 
ciety” is the Garden—and Siberia the proper place of abode for 
such "fellows of the Fire” as are permitted to survive. The 
whole movement takes on the character of a religious crusade; 
the pattern of salvation is Mohammedan in all its essential 
features. The persons to whom the appeal is directed and for 
whom it is most persuasive are the workers and the youths, 
accustomed to physical activity, anxious for the satisfactions 
and comforts of elemental needs frustrated by enslavement to 
the machine or by lack of employment, unattracted by buddhistic 
detachment. The Christian also feels this appeal, at least in the 
initial stages of the movement, for it promises him an object 
for his love, to which he can give himself; and it enlists the 
restless forces of those Prometheans whom the Apollonian 
facet of society tends to restrict if not to frustrate. But the 
actual leadership of the movement passes, or tends to pass, into 
the hands of the men of steel—the Stalins replace the Marx’s, 
and the old words are spoken with new accents by new tongues. 

A somewhat similar situation occurs in the Fascist-Nazi utili¬ 
zation of Nietzsche: the elect and the enemy differ, but the 
pattern is otherwise the same. There was in Nietzsche himself 
a joy in solitude, intellectual analysis, aesthetic detachment. 
The promethean note, the sense for technology, was, we have 
argued, submerged in the call to Dionysus with which Nietzsche 
hoped to break through his anchorite walls, and yet it was there, 
supplemented and confused by approving words for the Platos, 
the Napoleons, the Cesare Borgias, and the new Spartan tyrants 
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whom the age of nihilism was to rear. The Mohammedans took 
these words to heart and saw themselves as the leaders of the 
elect to whom Nietzsche called. Tracks were traced between 
Berlin and Weimar, Rome and Weimar. The apologists made 
Nietzsche over, suppressing what was alien to the Mohammedan 
image, bringing t'o the forefront what coincided with its figure. 
The unbelievers were located: near at hand the Jews and the 
Communists, farther afield the democracies. The Apollonians 
were captured by promises that the new movement would save 
them from the perils of Communism and Communistic forces 
in the democracies; the dionysian and promethean tendencies 
of the young were tied with a new rope, co-ordinated and re¬ 
leased. Force was used to band every energy and every person¬ 
ality to the leader’s will. Hesitancy, division of the rich and 
poor, doubt were burned in the forge of resolution, determina¬ 
tion, unity. Internationalism, scientific detachment, individu¬ 
alistic art, alternative religions were subjugated by the com¬ 
munity of the elect. Spengler helped betray the Promethean to 
the Mohammedan: himself seeking the detachment of the Apol¬ 
lonian generalized to behold all cultures, the effect of his 
doctrine upon others was to convince them that the dying 
energies of Promethean man would take their final form in 
Caesarean hands. Hitler crystallized the whole movement in a 
deed; the parallel to Mohammed is complete almost to the 
smallest detail; Mein Kampf is a modern Koran. Hitler re¬ 
jects the Christian view of the ultimate significance of the in¬ 
dividual human soul; the stress is on "magic insight” rather 
than the "random path of intelligence,” on fighting rather 
than passivity, and on "ecstatic and fanatic” masses freed from 
the burden of objectivity. 

Roped to new books and new apostles, fresh Mohammedan 
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bands have set out to conquer the earth. The words and the 
warriors are different; the patterns and the cycles are as of old. 


The Apollonian, Christian, and Mohammedan attitudes have 
a common feature: they seek salvation through society; in this 
respect they are in contrast to the more individualistic tech¬ 
niques for salvation of the Buddhist, the Dionysian, and the 
Promethean. These latter attitudes, in spite of their emphasis 
on the self as center, hug the self less tightly than do the 
votaries of Apollo, Christ and Mohammed; while their fol¬ 
lowers are more solitary, less inherently social, the techniques 
they employ involve the relinquishment of self: the Buddhist, 
through contemplation of his nature, gives the components of 
his self back to the universe, the Promethean loses himself in his 
restless activity of making, the Dionysian seeks an orgiastic re¬ 
lease from the burden of selfhood. In all these cases other per¬ 
sons may be used, but used as means for the return to self that 
the self may be laid down. Loneliness, cosmic vision, an open 
universe, essential homelessness, renunciation of self: these are 
the common themes. 

The Apollonians, the Christians, the Mohammedans are, on 
the contrary, socially centered, and their vision is of a society 
in which their socially attained and socially dependent selves 
may be affirmed and zealously preserved. The Christian is lost 
without his Heavenly Father and Heavenly City; the Moham¬ 
medan is dependent upon his Leader for entrance into the 
Garden; the Apollonian is frantic as the social structure in 
which he finds his status dissolves. These-persons all clutch 
the self and hunger for some form of immortality; they bind 
the future to a determinate form; their outlook is at heart 
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conservative, epochal, closed, finite, time-centered. They bear 
witness to the need of incorporating into a plan of salvation 
the social matrix in which the human self has arisen and in 
which it operates. They are the guardians of the social strata 
of the self, and their insights cannot be negated without re¬ 
pudiating the social phases and needs of developed human na¬ 
ture. 

The Mohammedan pattern of salvation makes its strongest 
appeal to a society in great distress. For it offers a means of 
tying together the resources of a society against the internal 
and external forces which threaten it. It provides the sense of 
conviction needed to release resolute action. It turns the loyalties 
and co-operativeness which morality has encouraged to the serv¬ 
ice of the goals of an integrated society. It furnishes a highly 
dynamic society which is willing to make drastic changes in 
itself in order to gear itself to its problems. It thus seems pro¬ 
gressive, mighty, and irresistible. But, as we have seen, its power 
is obtained through a radical simplification of the self and 
society; it leaves unsatisfied much of the self it promises to 
employ and to save. And for all its sense of bigness with the 
future, the future society it envisages is a static one, an ever- 
enduring society whose form and content are fixed in advance. 

The Apollonian society is more genial, more open, more 
tolerant; it is the society of Aristotle’s Politics in contrast to the 
more Mohammedan society of Plato’s Republic or Hitler’s Mein 
Kampf. It has room for cultural diversity, individual differences, 
the free play of intelligence. Its virtue is the preservation and 
the appreciation of what has been attained; its vice is its in¬ 
ability to envisage new insights and to make drastic changes 
where these are necessary; its danger is to turn Mohammedan as 
its security is threatened. The strength of its attachment to the 
past and present saps its allegiance to the future. 
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The Christian society is, of the three forms in question, the 
society most open to the future. It delineates an attitude to 
control the future and it dreams of a society in which this 
attitude will in time become the dominant attitude of all men, 
but the details of this society are fortunately indefinite. It has 
made itself the guardian of the social impulses of the self 
without too narrowly determining the outward form which these 
impulses must assume. The great strategic strength of the 
Christian tradition lies in the variability of its manifestations. 
We have seen how it adapted itself to Dionysian, Apollonian, 
Mohammedan, Promethean epochs; it is fitted to perform a 
similar role in the transition to a Maitreyan epoch. Its essential 
emphasis upon the dignity of the human self commits it, if it 
is consistent, to the extension of its attitude of love to all types 
of persons and to a society in which all such types can function. 
If one is to love men, and if men differ, one must love the dif¬ 
ferences in men. Institutionalized Christianity must now in its 
own expansive advance again transform the Christ type of per¬ 
sonality; this is its fate and its imperious mission. 

In its historical movement, Christianity has shown two faces: 
if it has many times made peace with the Apollonian and 
Mohammedan, it has also perennially sought to keep alive the 
freer future consistent with the amplitude of its generating love. 
This has led the Christian, however slowly and hesitantly, to 
borrow from the Promethean techniques to implement and 
make socially effective his own dominant attitude. This tendency 
is of decisive cultural importance. For the Christian and the 
Promethean types complement each other in respect to the per¬ 
sonality traits each emphasizes. In so far as promethean impulses 
are allowed to operate, the personality obtains release from the 
inhibitive conflict imposed by the juxtaposition of dionysian 
and buddhistic traits in the Christ type of personality. The 
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frustrations, the sentimentality, the rigidity, the impotence en¬ 
gendered in this stalemate drop away, and Christian love is 
freed to operate through the whole personality, and to use all 
the instrumentalities which mind and body and emotion make 
available. In their mutual contact, Christian and Promethean 
budge each other in the direction of Maitreyan man. If Chris¬ 
tianity can remain faithful to the range of its initial vision, re¬ 
tain the adaptability evidenced in its historical career, and avoid 
acquiescence to Apollonian or Mohammedan wisdom, it can, at 
least in the West of this round earth, help prepare the birth 
of the Maitreyan epoch. 


VII. The Maitreyan Path of Generalized 
Detached-Attachment 


“He who seeth inaction in action, and action in inaction, 
he is wise among men, he is harmonious, even while per¬ 
forming all action." 

The Bhagavad-Gita 


“Both in and out of the game, and watching and won¬ 
dering at it." 


Whitman: Leaves of Grass 




VII 


The Maitreyan Path of Generalized 
Detached-Attachment 


The major historical forms of religion are incomplete: there 
has not been formulated a way of life expressive of the type of 
personality in which the dionysian, promethean, and buddhistic 
components of temperament are all fairly strong and of ap¬ 
proximately equal strength. We have called this the Maitreyan 
personality; the corresponding religious attitude will be desig¬ 
nated as Maitreyism, for reasons to be discussed as the argument 
proceeds. Since this personality has not yet found its embodi¬ 
ment in a religious prophet nor its embellishment and delinea¬ 
tion in literature and philosophy, it is difficult at this time to 
focus sharply the picture of Maitreyan man. But the possibility 
of such a personality is evident, and certain of his features are 
even now discernible. We must do something to fix them before 
our attention, and investigate the consequences of taking 
Maitreyan man as an ideal human type around which to build 
a philosophy, a religion, and a society. 

The essential characteristic of the Maitreyan lies in his need 
to accept and to integrate all of the features of the human 
self which in various ways are given unequal supremacy in the 
other types of personality. He is at once strongly promethean, 
dionysian, and buddhistic. He will by nature understand and 
sympathize with the six types of personality and six types of 
religious attitude which have already been surveyed, but he will 
be unable to take as his ideal or his religion any of these types 
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of persons or any of their directive attitudes. They will all seem 
to him to have stressed something essential to the development 
of the full human self, and yet to have distorted some phase of 
this self by giving it exclusive dominance. The friendliness of 
his attitude to other personalities will be tempered by a critical 
rejection of each of them when proposed as models for human 
life. He will wish to incorporate the significance which men 
and women have found in the Buddha, Dionysus, Prometheus, 
Apollo, Christ, and Mohammed, but he will be unable to take 
any of these man-gods as his supreme deity. A Maitreyan of the 
present epoch will wish to incorporate in his synthesis the com¬ 
plex levels of the self which man as man has acquired in the 
process of social evolution and which have received objective 
expression in the arts, in science, and in moral and material 
technologies. Yet he will wish to utilize the deep and persistent 
biological heritage of man; and he will be attentive to individ¬ 
ual differences and loyal to the differences which distinguish 
him from other individuals. He will have to delineate an attitude 
characteristic of his own individuality, and to trace the intel¬ 
lectual and aesthetic and cultural implications of this attitude. 
He will have to build his own distinctive religious orientation. 

To other types of persons the Maitreyan will seem no distinc¬ 
tive type: they will regard him as trying to be all—and be¬ 
coming nothing. He will appear as too detached and restrained 
to those of more imperative dionysian and promethean impulses, 
too active, sensuous, mystic, abandoned to more buddhistic per¬ 
sons. He will seem to have made too much concession to society 
to those who float their ship through throwing over the social 
cargo; he will seem too individualistic, anarchic, revolutionary 
to those who seek salvation on the social raft. The radicals will 
link him with the conservatives and the conservatives with the 
radicals. The West will find him too oriental and the Orient too 
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occidental. The scholars will find him an insufficient intel¬ 
lectuals, and the artists and men of action will find him too 
scientific. He will, at once, though from different points of view, 
seem too balanced and too chaotic. 

His own doubts will beset him from within. Pulled in three 
directions by his dionysian, promethean, and buddhistic steeds, 
the Maitreyan will have his torments in keeping the reins in his 
hands. These divergent activities cannot, in fact, be to the same 
degree simultaneously operative. In the variations of their ex¬ 
pression, the Maitreyan will often seem to himself, as well as 
to others, to be simply the chameleonlike Proteus—one type of 
person at one moment and another type at another moment. 
Indeed, to some extent this is his fate, but even if this were 
the whole story there would be something distinctive in his 
attitude: it would exemplify flexibility, and it would provide a 
perspective by which the chasms which divide various types of 
personalities could be bridged. Yet the Maitreyan will not admit 
that he is only Proteus. Even when he, for instance, assumes 
the mask of Dionysus he cannot completely disown the voices 
of the other gods, and his resulting attitude is his own, and to 
him more than a pale approximation to the attitude of more 
inflexible devotees; his "chaos” will have its own intense form 
of dynamic (and often tragic) balance; his own attitude is not 
resolvable into the successive assumption of other attitudes nor 
into their mathematical summation. And if he inevitably is to 
encounter opposition, he can understand the source of this op¬ 
position; in making himself the guardian of the complexity of 
the full human self he can at least be sure that at some point 
and to some degree he will join hands with those who stress 
some portion of this self, and some historical phase of its evolu¬ 
tion; an understanding of the relation of paths of life to types 
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of personality will give him strength to elaborate a way of life 
congenial to himself. 

This will in the nature of the case take time. The advance 
will require sorties from various points of vantage. Many per¬ 
sons will have to chisel on the image. There will be internal 
disagreements and external misunderstandings and opposition. 
Impetus will be given by the fact that for many persons the old 
ways of life have proved insufficient, and need will nourish their 
inventiveness; courage will come with the realization that many 
omens point in the new direction and that human advance is as 
much dependent on the reformulation of ideals as it is upon 
the improved realization of such ideals as already exist. Such is 
the course of every path of life. And the universe is lavish with 
time. 


It is unwise to be dogmatic at this period of history in char¬ 
acterizing the dominant attitude of the Maitreyan. Nevertheless 
there are grounds for believing that this attitude is suggested, 
if not exhausted, in the ideal of generalized detached-attach¬ 
ment. For it would seem as though an attachment to all phases 
of the self would require at the same time an attitude of de¬ 
tachment to any particular phase of the self in order to prevent 
it from usurping the active expression of other phases. The 
resulting attitude would involve both detachment and attach¬ 
ment, generalized to embrace each phase of the self, and ex¬ 
tended to the whole self, to the universe, and to the attitude 
of detached-attachment itself. 

The apparent contradiction in such an attitude is easily dis¬ 
pelled. It is true that attachment is coextensive with desire, 
so that it is impossible for the same interest to be at once 
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concerned for an object and unconcerned about it. But it is not 
at all impossible to have different attitudes to the same object. 
Thus a person may be loved intensely because of ministering 
to some interests, and yet be hated intensely in relation to other 
interests—hated, for instance, because the very dependence upon 
the person loved puts the lover in some sense at the mercy of 
the beloved. Such a situation may lead to an impasse, in that the 
love and the hate may prevent either interest from being satis¬ 
fied, but it need not do so. This would not be the case if one 
of the interests is of a higher order than the other, that is, 
includes the other interest as an object. The lover may be 
deeply attached to the beloved, but he may wish to protect these 
very interests from frustration due to the possible death or 
change of attitude of the loved one. The beloved now becomes 
an object of scrutiny, and the love is lived in the light of the 
possibility of its partial or complete frustration; a note of 
wariness, of detachment, has entered. A new and complex 
attitude has developed which involves both attitudes of attach¬ 
ment and detachment. The attachment is not simply indulged; 
it is allowed to function in the light of an understanding of 
its nature and the conditions of its fulfillment or frustration. 
Similar illustrations might be drawn in connection with the 
sense of humor, the attitude of sportsmanship which the game 
has developed, and the peculiar combination of objectivity and 
intimacy which friendship demands. 

It is the fact that desires occur at various levels, the higher 
order desires including the lower level ones among their ob¬ 
jects, which makes possible the attitude of detached-attachment, 
and keeps it from being either a contradiction, or the mere lock¬ 
ing of opposed attitudes to the same object, or the bare alterna¬ 
tion in time of attitudes incompatible at a given time. The 
attitude of generalized detached-attachment is an attitude 
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though it contains component attitudes; and since it may func¬ 
tion at any level in the hierarchy of interests which make up 
the self, it may become the dominant attitude of the self and 
the basis of its orientation. Nothing more is needed for it to 
serve as a religious attitude, nor to explain how it may take up 
into itself something of the attitudes characteristic of other 
religions. 

The attitude of attachment to an object is of course changed 
in the process of being incorporated in an attitude of detached- 
attachment to that object. But the intensity of the attachment— 
though no longer blind and without reservation—is not neces¬ 
sarily weakened in this incorporation. It of course may be, and 
then the attitude of detached-attachment has simply passed over 
into an attitude of detachment to the object in question. But it 
may even be strengthened: the realization that the loved one will 
die is in part a preparation against such death, but it may serve 
to heighten and intensify the love in a way which unquestioning 
affection or complete confidence as to the continued availability 
of the loved one could never do. Detachment does not then in 
general weaken the strings of attachment. Indeed it proves to 
be no rival to attachment, but an instrument in the service of 
attachment itself. 

The previous discussion of Buddhism and of Christianity 
is relevant at this point, and the whole story of the way in which 
scientific detachment has ministered to the techniques by which 
man has sought control of himself and the world. The detach¬ 
ment involved, for instance, in the aesthetic attitude does not 
negate values but allows them to stand out for more vivid in¬ 
spection; the detachment involved in the moral life serves the 
same function with respect to the interests of other persons. To 
seek detachment, even detached-attachment, is itself a form of 
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attachment. Even the desire for death (for detachment from 
life), when it exists, may be an attempt to make oneself im¬ 
pregnable by accepting and affirming what reflection has con¬ 
vinced one is inevitable: to love death would be to attain a 
desire certain to be realized. 

The acceptance of the attitude of generalized detached-attach¬ 
ment simply raises to the level of conscious orientation the 
wariness which life has developed in the face of a world which 
limits and terminates life's essential insurgence. At the simplest 
biological level one finds its prototype in a dual system of op¬ 
posed functions which on the one hand drives the animal 
forward to expansive and aggressive behavior, and on the other 
hand prepares it for opposition, for defense, and for retreat. 
Both aid the total life economy of the organism. If the first 
tendency were to become too dominant, life would hurl itself 
irresponsibly into a world it could not assimilate; if the latter 
tendency were too strong, life would starve itself by its in¬ 
ability to grasp the sources of its nourishment. When the self 
has grown its social superstructure, and the processes of reflec¬ 
tion thus made possible, it can fuse these polar attitudes of at¬ 
tachment and detachment into a single whole. It has done this 
to a degree in science, in art, in morality, in humor, in the game, 
in friendship. When it has raised the attitude of detached- 
attachment to the focal point of orientation, extending it to all 
components and to all levels of the self, it has laid the basis 
for a new religious attitude. 


Though the attitude of generalized detached-attachment has 
not been raised historically to the rank of a religious attitude, 
and exemplified in the life of a religious prophet, it has received 
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at least a partial expression in many religions and colored the 
lives of a number of individuals. 

Hinduism is a peculiarly instructive case. This oldest of the 
great institutionalized religions is often criticized by rival re¬ 
ligions for its broad tolerance and its wide eclectic tendencies. 
But from our point of view these traits are but the consequence 
of the enlightened manner in which it has made provision for 
the differences in individuals and the corresponding features of 
the universe to which these differences make them attentive. 
These differences are reflected in its gods and in the various 
religious paths it recognizes. The path of devotion is provided 
for the more dionysian natures, the path of action for the more 
promethean natures, the path of knowledge (into which it as¬ 
similated Buddhism) for the more buddhistic natures. The gods 
of its trinity were regarded as manifestations of the one supreme 
uncharacterizable God: Siva the destroyer was Dionysian (his 
ascetic side is witness to the dionysian-buddhistic tension of the 
Dionysian); Brahma the creator was Promethean (the subor¬ 
dinate role he came to play is evidence of the restricted outlet 
that promethean impulses had in the oriental environment); 
Vishnu the preserver incorporated the socially conservative 
emphasis characteristic of the Apollonian. All paths led to the 
same goal; all gods were forms of the same god. Psychologi¬ 
cally it is evident that there are deep affiliations between 
Maitreyism and Hinduism, however diverse the cultures in 
which they operate and the philosophies which they call to 
their aid. 

The attitude of detached-attachment is frequently encoun¬ 
tered in Hinduist scriptures. Typical is this passage of the 
Bhagavad-Gita : 

Man winneth not freedom from action by abstaining from 
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activity, nor by mere renunciation doth he rise to perfection. 
Nor can anyone, even for an instant, remain really actionless; 
for helplessly is every one driven to action by the qualities born 
of nature. Who sitteth, controlling the organs of action, but 
dwelling in his mind on the objects of the senses, that bewil¬ 
dered man is called a hypocrite. But who, controlling the senses 
by the mind, O Arjuna, with the organs of action without attach¬ 
ment, performeth yoga by action, he is worthy. Perform thou 
right action, for action is superior to inaction, and inactive, even 
the maintenance of thy body would not be possible. . . . With¬ 
out attachment, constantly perform action which is duty, for, by 
performing action without attachment, man verily reacheth the 
Supreme. 

A Maitreyan would be uneasy at the subordinate role which 
Dionysus receives in this passage, but he would recognize in 
it a partial expression of his own attitude of detached-attach¬ 
ment. 

He would also find suggestions of this attitude in Buddhistic 
(and especially in the later Buddhistic) writings: 

Whose heart and mind no attachment hampers 

Whose head and heart love and gladness fill. 

To take an attitude of neither indifference nor 

Attachment toward all things. 

He whose mind is above affirmation and negation, 

Rides permanently in the Buddha vehicle. 

Both action and inaction may find room in thee; 

Thy body agitated, thy mind tranquil, 

Thy soul as limpid as a mountain lake. 

Familiarity singularly tinged with aloofness. 
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In Taoist writings the attitude of detached-attachment often 
takes the mild "cosmic” dionysian form, with the consequent 
under-playing of the element of action, which is characteristic 
of the religion: 

For the world is a divine vessel: 

It cannot be shaped; 

Nor can it be insisted upon. 

He who shapes it damages it; 

He who insists upon it loses it. 

Therefore the sage does not shape it, so he does not damage it; 

He does not insist upon it, so he does not lose it. 

Western man has been much less reluctant to lay his own 
shaping hands on the "divine vessel” and much more reluctant 
to restrain his senses and his body. But even here he has groped 
toward some way of incorporating the attitude of detachment 
into his life. Art, science, and morality are witnesses that this 
incorporation has to some degree taken place. 

Stoicism and Christianity are more explicit forms of the ex¬ 
periment. Of Christianity we have already spoken at length. 
Stoicism shows evidence of an attempt to somehow bring to¬ 
gether the attitudes of detachment and attachment. Thus 
Epictetus states: 

It is hard to combine these two qualities, the carefulness of 
one who is affected by circumstances, and the intrepidity of one 
who heeds them not. But it is not impossible; else were happi¬ 
ness also impossible. We should act as we do in sea-faring. 
"What can I do?”—choose the master, the crew, the day, the 
opportunity. Then comes a sudden storm. What matters it to me? 
my part has been fully done. The matter is in the hands of an¬ 
other—the Master of the ship. The ship is foundering. What 
then have I to do? I do the only thing that remains to me—to 
be drowned without fear, without a cry, without upbraiding 
God, but knowing that what has been born must likewise perish. 
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For I am not Eternity, but a human being—a part of the whole, 
as an hour is part of the day. I must come like the hour, and like 
the hour must pass! 

But taken as a whole Stoicism was more Buddhistic than 
Maitreyan, the promethean impulses were directed more to the 
control of the self than to the control of the world, and the 
dionysian impulses were allowed to appear only in the sub¬ 
limated form of ultimate "abandonment” to the wider cosmic 
processes. 

W. E. Hocking, reviewing in his Thoughts on Life and Death 
this "experiment in detachment” and the causes of its failure 
concludes: 

The true result of this Western experiment, as I read it, is 
that detachment and attachment somehow belong together. . . . 
It is the principle of duality that is affirmed by this experiment 
. . . detachment had here entered into an auspicious coopera¬ 
tion with attachment. And our problem is largely what can be 
meant by such a normal and genuine detachment as neither 
Stoicism nor early Christianity truly defined. 

Hocking’s statement that "it is only the detached self that is 
capable of effective attachment” is supported by such findings 
as those of Kurt Goldstein, who gives evidence, in his Human 
Nature in the Light of Psychopathology, that psychopathic be¬ 
havior is accompanied by an inability to incorporate the attitude 
of detachment into the adjustment to the particular problems 
set by the immediate environment. 

Leonardo da Vinci was a forerunner of the Maitreyan ideal 
as operative in life. He was at once the scientist seeking minute 
fidelity in the reports of his observations and experiments, the 
engineer-inventor engaged in the control and transformation 
of the physical environment, and painter with eye alert to the 
iridescence of the instant. With all his endless perceptual and 
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inventive curiosity, this "disciple of experience” delighted at 
the abstractness of mathematical thought; and over his long 
life of continual and restless activity is spread the mantle of 
a poignant detachment. 

The same Walt Whitman that sang of working and building 
America, 

Shapes ever projecting other shapes, 

Shapes of turbulent manly cities, 

and knew "the mystic deliria, the madness amorous, the utter 
abandonment,” 

Through me forbidden voices. 

Voices of sexes and lusts, voices veiled and I remove the veil. 
Voices indecent by me clarified and transfigur’d, 

could write in his Song of Myself : 

But they are not the Me myself. 

Apart from the pulling and hauling stands what I am, 

Stands amused, complacent, compassionate, idle, unitary, 

Looks down, is erect, or bends an arm on an impalpable certain 
rest, 

Looking with side-curved head curious what will come next. 

Both in and out of the game and watching and wondering at it. 

Such words from the East and the West serve at least to 
show that the Maitreyan attitude finds an echo in the long 
history of man’s attempt to weave together the cool amplitude 
of detached vision with the warmth and insistency of his 
momentary urgencies and activities. 


It is a central characteristic of Maitreyism to assume the full 
burden of the self: to look with grateful eyes upon the diony- 
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sian, promethean, and buddhistic impulses of human nature, 
and to respect man’s biological heritage, his social self, and 
his life of reason. But in generalizing its attachment we have 
seen that it is forced also to generalize its detachment: no one 
component of human nature, no one level of the self, is to be 
allowed to tyrannize over the others. Nor, in being attached 
to the self as a whole, does the Maitreyan lose his sense of 
detachment for the whole self. While grateful to the forces 
which sustain his activity, and energetic in his attempt to ride 
these forces, he has no illusions as to his place in the wider 
scheme of the universe; no insistence that he be exempt from 
the doom which is the fate of all component things, no fester¬ 
ing resentment toward forces which prove, after struggle, 
stronger than he: he sweeps them and himself and all mankind 
into a vast dionysian festival. Yet he is not falsely humble: he 
goes his own way without apology; he knows that action, even 
in the service of love, requires decisions, commitments, pref¬ 
erences, suffering, and struggle; he has renounced his self 
cosmically only to find it humanly. If in his attachment to all 
he has found a stable object of affection, in his detachment from 
all (and from even his detachment) he has discounted and 
surmounted his ultimate defeat. He has assumed the full 
burden of the self and laid it down; this is his bid for impreg¬ 
nability; this state of generalized detached-attachment is his 
salvation. 

A religion of this orientation has generalized the attitudes 
of attachment and detachment, and caught them up into a syn¬ 
thetic and inclusive attitude applicable to all phases of the 
universe and of the self. If it finds features of merit in all 
preceding religions, it is not itself a form of any particular 
historical religion. Why then has a predicted future Buddha 
been chosen as its patron man-god? 
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There is a genuine sense in which this religion continues 
the religious quest where early Buddhism left off. It is true 
that it does not accept as a general principle the negation of 
all desires. But even if this principle could without qualification 
be ascribed to Buddhism—and we have seen that this would 
have to be done cautiously in the light of Buddhist history with 
its clear indications of an attitude of detached-attachment—it 
is by no means the whole of Buddhism. Early Buddhism, as we 
have seen, sought for a salvation attainable by the individual 
in his lifetime through self-control guided by a clear under¬ 
standing of himself and his position in nature. It promised 
no duration throughout all time for a spiritual soul; it did not 
look to the gods nor to priests for salvation; it placed no reli¬ 
ance on magic or mere ritual or ecclesiastical organization; it 
took up into itself the morality of sympathetic love but it did 
not restrict its vision to the form of this morality; it did not 
temporize with the existing social structure when this hindered 
the quest for salvation; it was not based on a cleavage of the 
natural and the supernatural; it was friendly to the scientific 
attitude; its common-sense cosmology, vast in sweep, was based 
on no superscientific system of metaphysics; it purged the essen¬ 
tially religious life of all unessential dross. And in all these 
respects the new religion is at one with its ancient predecessor. 
In using the full resources of modern science and of psychology 
in particular, in bringing to the aid of the individual the instru¬ 
ments of an expanded technology, in seeing the significance of 
art in the presentation and clarification of the vision of value, 
in linking itself with the temper of contemporary naturalism, 
in finding salvation in the attainment of the attitude of gen¬ 
eralized detached-attachment, the new religion develops di¬ 
rections implicit in the old. 

For these reasons it has seemed fitting to borrow the name of 
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the predicted Enlightened One. That his name means in San¬ 
skrit "friend” suggests he would not find strange the same 
combination of attitudes of attachment and detachment which 
friendship itself involves; and the fact that Buddhism under¬ 
went bodhisattva and tantric infiltrations would suggest that 
the new turner of the Wheel should not be adverse to a more 
specific incorporation of promethean and dionysian traits. 


Nevertheless, Maitreyism stands no closer to Buddhism than 
it does to other paths of life. A diagram will help make clearer 
the relation of the seven paths to each other. 


Promethean Apollonian 



Certain of the types of personality stand in a relation which 
might be called that of competitors. Christian and Dionysian, 
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Apollonian and Buddhist, Mohammedan and Promethean each 
have one component of personality of the same strength as 
the other member of the pair, and differ only in the strength of 
the other two strongly developed components. Thus the Chris¬ 
tian and the Dionysian are both weak in the promethean com¬ 
ponent and both have highly developed dionysian and bud¬ 
dhistic components, but while the former is somewhat stronger 
in the case of the Dionysian, the latter is somewhat stronger 
in the Christian. They are brothers under the skin and com¬ 
petitors in the same domain; hence the lure of each for the 
other and their easy juxtaposition and transformation: Dionysus 
struggles with Christ in Nietzsche; the Apollonian ideal of man 
is crossed by that of the Buddhistic contemplative life in 
Book io of Aristotle’s Ethics ; the Mohammedans and Prome- 
theans are locked today in conflict for world control. 

Another relation is that of being aliens. Buddhist and Mo¬ 
hammedan, Dionysian and Apollonian, Christian and Prome¬ 
thean differ markedly in the strength of the two components 
in which they differ: they stand before each other as aliens, 
difficult to reconcile. One thinks of the conflict of Buddhism 
and Mohammedanism in India, of Dionysianism and Apol- 
lonianism in Greece, of Christianity and Prometheanism in 
northern Europe. And yet in each case the average of the 
strengths of the corresponding component in the two alien 
types of personality gives the strength that component has in 
the Maitreyan type of personality; in this sense the Maitreyan 
is the mean between pairs of alien but complementary personali¬ 
ties. 

The Maitreyan personality thus stands in the relation of 
competitor to every other personality, in the relation of alien 
to none, and as the mean between alien types. No other per¬ 
sonality stands in this relation; the Maitreyan is uniquely fitted 
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to understand the other types of personality, to interpret them 
to each other, and to serve as a hub for a society in which the 
conflict of personalities could be mitigated without being eradi¬ 
cated. 

The same point can be made with respect to the paths of life 
which the various types of personality have evolved. Each of 
these paths will seem to the Maitreyan to contain essential wis¬ 
dom, and yet this wisdom will take on a distinctive character 
by being incorporated in the Maitreyan attitude. 

The Maitreyan will accept Buddhistic detachment—but only 
within a life strong in attachment to the whole human body; he 
will welcome Dionysian abandonment—but only when ex¬ 
tended to the full release of all human interests and all levels 
of the self; he will acknowedge Promethean inventiveness— 
but only when it does not sap delight in the present and in 
contemplative meditation; he will cherish with the Apollonian 
the appreciation of cultural achievements—but only if the fu¬ 
ture is not crucified through adoration of the past and present; 
he will incorporate the Christian conception of love—but only 
when it is freed from sentimentality and frustration, and ex¬ 
tended to all selves; he will appreciate the outwardly lived 
strength of conviction of the Mohammedan—but only when 
conviction has lost its tryrannical head and its brute’s fist. Each 
seed of wisdom, in being accepted, is transformed by its in¬ 
clusion in a dynamic system in which other insights exercise 
their due control. The resulting attitude of the Maitreyan is no 
artificial synthesis. It answers to a specific type of personality 
which stands in a unique relation to other types of personality. 
It is not compounded of them simply because it can utilize their 
books of wisdom. Maitreya is a distinct god even though his 
visage reveals—to the Maitreyan—something of the features 
of the other gods. If he is something of the Enlightened One, 


170 


PATHS OF LIFE 


the Lover, the Reveler, the Destroyer, the Maker, and the Con- 
server, he is none of these alone and completely. If the resulting 
attitude is complex and subtle, must this not be the case if it 
is to express the subtlety and complexity of the developed 
human self? 

Because of this complexity, the Maitreyan life is necessarily 
intense and variegated; its balance can only be a dynamic bal¬ 
ance requiring continual flexibility in its maintenance; the range 
of its attachment requires completion by the nonpossessiveness 
inherent in detachment. Such a life finds its appropriate expres¬ 
sion in the cardinal Maitreyan virtue: Maitreyan friendliness. 
For to be a friend requires abandonment and restraint, sym¬ 
pathy and severity, frankness and flexibility, challenge and 
considerateness, giving and withholding. The Maitreyan life 
is as difficult, as complex, and as vital as the finest friendship. 


It is the usual procedure for a religious path of life to but¬ 
tress itself on a philosophic base which aims to show that the 
religious attitude and religious goal are grounded "in the nature 
of things.” The form of presentation would often suggest that 
the philosophy in some sense comes first and that the religion 
follows from it by implication. But while knowledge may and 
dogs influence human attitudes, it is equally true that the domi¬ 
nance of an attitude determines to some degree what is noticed 
in the world, and in large part how what is noticed is evaluated. 
Thus there is already in the Buddhist doctrine that life is suf¬ 
fering, a selection of certain features of human experience and 
an evaluation that suffering is of negative value—a selection 
and an evaluation quite foreign to, say, a Dionysian tempera¬ 
ment. The recognition of this situation makes it impossible for 
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the Maitreyan to say that his way is the way; his appeal can 
only be to human nature, and his marshaling of evidence can 
mean only the presentation of those statements about the world 
and man which seem to him true and to make wise the adoption 
of his own dominant attitude. In so far as he recognizes the 
existence of types of personality other than his own, he must 
admit the existence of other paths than his own. But in so far 
as types of personality are built up out of similar components, 
what he says may make some appeal to persons other than his 
own type; and since he himself is distinguished by the presence 
of all components of personality in a rather high degree, he 
can act as an interpreter of various individuals to themselves 
and as a bridge between individuals of different types. 

The Maitreyan account of human nature rests on and must 
be controlled by the scientific studies of man. Subject always 
to modification by such control, it seems to be true that all men 
have in varying degrees the need of satisfying their primary 
biological urges, of living within some form of society, of 
exercising some sort of constructive manipulation of human 
and nonhuman objects in their environment, and of attaining 
some form of rational self-control. These needs differ in in¬ 
tensity and in relative strength in different individuals, and 
no formula for the conduct of life will fit all cases. It would 
seem to follow that a society which recognized the existence 
of all the components of personality and the differences of in¬ 
dividuals could best do justice to the diverse problems of its 
members and utilize most effectively their diverse resources. In 
so far as the Maitreyan ideal could come to dominance, this 
kind of society could be actualized without any attempt being 
made to force each individual into the Maitreyan mold. Such 
a society would have to provide opportunity for the release of 
all components of selfhood without expecting that all individ- 
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uals would or should make equal use of all resources; the pres¬ 
ence of the Maitreyan ideal of man would temper the tendencies 
to excess of any one component of the personality without at¬ 
tempting to obliterate the differences between individuals. 

In so far as men have needs in common, these needs would 
be met from the resources of the community; but beyond this 
common basis differences of outlook, behavior, and achieve¬ 
ment would be expected and encouraged. Such a society would 
prevent the dominance of types of personality which make im¬ 
possible the ways of life of other types. It would not erect 
possessiveness of things or persons into a sanctioned ideal. It 
would need such institutions as would take account of all clashes 
of interest; it would have to have a free science ever on the 
quest for more accurate knowledge; it would utilize to the full 
the refinements in technique made possible by such knowledge; 
it would encourage a vigorous art; it would develop an educa¬ 
tional orientation which would alike release and train per¬ 
ceptual activities, the manipulation of materials, and the 
agencies for rational self-control. 

The Maitreyan can point to the history of biological organ¬ 
isms for evidence that an integrated social life is compatible 
with a high order of differentiation among its members; he can 
summon the biologist to show the interconnections of the func¬ 
tions of the autonomic nervous system, the system of the striped 
muscles, and the central nervous system—systems respectively 
active in the dionysian, promethean, and buddhistic compo¬ 
nents of personality; he can call upon the constitutional psy¬ 
chologist for evidence concerning analysis of types of person¬ 
ality; he can utilize the developments of social psychology to 
ground his views as to the social context in which individuality 
develops—so that no blanket opposition of "individual” and 
"social” is possible; he can call the psychopathologist as wit- 
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ness to the need of some general attitude of orientation which 
will give integration to the biologically and socially conditioned 
components of the personality without suppressing completely 
any of these components. 

The history of human culture is a further source of relevant 
considerations. We have seen the tendency of the historical re¬ 
ligions to come in the course of their development under the 
control of different types of persons and to modify their beliefs 
and practices in a way to accommodate, at least partially, per¬ 
sons for whom the original path of life was unsatisfactory. This 
would suggest the possibility of doing deliberately what the 
special religions have to some degree been forced involuntarily 
to do. The Maitreyan type of personality has, it is true, as yet 
received no adequate cultural or religious expression. It may 
be, however, that this type of person has never had a social en¬ 
vironment in which he could come to prominence. A consider¬ 
able development of mankind is necessary to provide such an 
elaboration of the various biologically grounded components 
of the self that they can all find a chance for intense and rela¬ 
tively simultaneous release. Biologically speaking, it has been a 
difficult task for the human animal to co-ordinate his brain and 
his hands and his viscera; if social life has on the one hand 
intensified the task by forcing him to take others into considera¬ 
tion in his action, it has on the other hand so enriched the op¬ 
portunities for expression that release of brain and hand and 
viscera are more easily compatible. Today it is at least theoreti¬ 
cally possible, and indeed becoming socially necessary, that the 
release of one personality component utilize the co-operation 
of the others. In so far, then, as contemporary conditions tend 
to favor individuals with the release of the Dionysian, the ma¬ 
nipulative energy and skill of the Promethean, the objective 
knowledge and personal control of the Buddhist, and the con- 
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cern for others of the Christian, they favor the Maitreyan type 
of personality. 


Western society may furnish such a favorable soil for the 
initiation of the Maitreyan epoch. It embodies a remarkable 
tension through the diversities of its traditions:—unparalleled 
technical developments, the highest flights yet attained by the 
scientific mind, a morality grounded in love and demanding 
in principle a recognition of the diversities of human individ¬ 
uals, an undercurrent of monasticism and mysticism, a rich 
earthly sensibility and sensuality. The interpenetration of the 
Christian and Promethean heritages has prepared Western 
man for the attitude of detached-attachment. It is true that the 
Promethean has dominated this culture, and he now leads the 
struggle against the totalitarianism of a rising Mohammedan¬ 
ism: attachment is the order of the day, not detachment. Yet a 
number of the ablest persons of this culture have judged this 
one-sided development of muscle and machines, and found it 
wanting. "The decline of the West” may mark only the end of 
Promethean dominance. A victory of the Mohammedans would 
prolong indefinitely the appearance of a more open and hu¬ 
manely diversified world, but such orgiastic drives have usually 
spent in time their powers of unification, and the demands for 
detachment, for love, for leisure to look, for self-direction, for 
the free interchange of opinion are perforce kept alive in the 
submerged types of human beings. 

It is the fate of the United States to be a major actor in the 
next act of mankind’s play. It is the major threat to the forces 
which make for a world Mohammedan culture. It is still for 
the moment a predominantly Promethean culture. From the 
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Maitreyan perspective it is deficient in a multitude of ways. And 
yet it might, if it survives, provide the easiest transition to 
such a culture. It is in principle committed to freedom of re¬ 
ligion, of opinion, of the inquiring mind; in principle it is 
dedicated to take account of the particularities of each individual 
and permit this individual to attain his maximum develop¬ 
ment; in principle it is provided with a governmental mecha¬ 
nism by which all clashes of interest are to be objectified and 
resolved. These principles have by no means been consistently 
followed, and they may not stand the shock of violent crisis. 
But they are a bulwark, and they could provide the entrance 
to a Maitreyan world if Mohammedan world dominance could 
be forestalled. The physical power of this Promethean land is 
the best promise that it can be forestalled; if it is, the Maitreyan 
world will not be at hand, but its possibility will be less re¬ 
mote—for until the possibility of the physical control of the 
earth by the Mohammedan type of personality is removed, none 
but this type of personality can be secure on the earth. The 
future is yet to be made. The near future may indeed belong, 
as Spengler believed, to the Caesars. For the moment at least 
the United States, together with England, Russia, and China, 
stands in the way. If it can be strong enough without and 
courageous enough within it may yet be the road to a Maitreyan 
age. If it is not, an India or a China or a Russia may in time 
assume the task. 


Maitreyism is a religion—in a distinctive sense, a religion of 
religions. It has sought to find the sources of the religious life 
in man’s problem of orientation in a universe stronger than 
himself, a universe which both supports and frustrates his im- 
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pulses. Maitreyism understands that different types of person¬ 
ality vary in the strength of needs which they share in com¬ 
mon, and differ in their demands for orientation. It respects 
the various forms which the religious quest has taken; it is 
tolerant of their differences; it wishes as far as possible to 
incorporate their germinal impulses in its own wider synthesis. 
From its point of view the various special religions are diverse 
emphases, to serve the needs of diverse types of persons in 
diverse forms of environment, of the same basic factors and 
impulses which operate in all men and women. If, and as, men’s 
knowledge takes the same form and the technological sources 
for control spread over the earth, the Maitreyan assumes that 
men—without denying their differences—will recognize the 
needs and the agony which they share in common, and that a 
world religion—a religion of religions, a religion with gifts 
for all men—will progressively emerge to supplement, though 
not necessarily to supplant, the local religions. Since the Mai¬ 
treyan envisages the gods as models projecting the various types 
of men and the features of the universe to which such men are 
attentive, he is not intolerant of polytheism and welcomes a 
pantheon of the gods; and yet, from his point of view the gods 
of the local religions will seem to him "incarnations,” trans¬ 
formations, even distortions, of his own ideal, the man-god, 
Maitreya. And though he is aware of the human and cosmic 
sources of the gods, and attentive to their genealogy and necrol¬ 
ogy, he can still, understanding their nature, live mythologically, 
drawing upon all the myths in which men have endeavored to 
concretize themselves and their envisaged universe, and adding 
to them his own. He too comes to fulfill and not to destroy. 

And yet—even a religion of religions is a religion. If it ap¬ 
peals to men in so far as they are alike, it will incur the hos¬ 
tility of men in so far as they differ. Maitreyism as a religion 
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competes with other religions, and its votaries are not exempt 
from struggle. The situation is analogous to that met in the 
attempt to unify scientific knowledge: even if this is done in 
the spirit and interest of science itself it encounters something 
of distrust and hostility from the specialist in the particular 
sciences, as though he feared that the particularity of his own 
efforts was thereby endangered. An art which dares to use 
media previously restricted to particular arts finds itself in the 
same situation. As a religion, Maitreyism makes its strongest 
appeal to certain types of persons; though it is open to all, it 
can expect hostility and distrust from the religions through 
which other types of persons have projected their ideals. Its 
tolerance can extend only in so far as it itself is tolerated. 
Within these limits its tolerance is great: Maitreya is the name 
of a friendly one. It is not in spirit a religion of the sword. Its 
path is open to all those whose footgear fits its slope. It has no 
sanction beyond the impulses of human nature. It addresses 
itself to the mind of the individual, and through his mind to his 
particular needs; it does not aim to force itself upon anyone; 
each individual is free to accept or reject for himself part or 
whole of the orientation of life which it makes available. But 
by the same token the Maitreyan must see that his path is avail¬ 
able to himself and to others; and in this he defines the limits 
of his tolerance. 

As a religion setting high value on scientific intelligence, 
Maitreyism will be sympathetic to a scientifically oriented phi¬ 
losophy concerned with the integration of knowledge, and in¬ 
cluding the relation of such knowledge to other human activi¬ 
ties. As a path of life, however, it is based on the acceptance 
of an attitude—that of generalized detached-attachment; and 
this in turn arises from its choice of a life as rich in sentiment 
and in action as in thought. This attitude defines its table of 
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values and provides the goal of its endeavors. It will—in so far 
as it becomes operative—gradually accumulate techniques by 
which this attitude can be attained and satisfied. It will develop 
its own religious literature, its expression in the arts, its ideal 
of society, its conception of personal relations, its philosophy, 
its festival of celebration. The roots of Maitreyism lie deep 
in human nature and in human culture. It is new only in the 
clarity with which it begins of late to raise itself to conscious¬ 
ness, and in the insistency with which it seeks a fit expression 
and a fit habitation. Only now does it dare to voice its demands 
and raise its altar, and offer itself as a religion upon which a 
new human epoch, a new world culture at once unified and 
diversified, can be built. 


Deep is his love for mankind and sacred he holds its future 
—but the vision of the votary of Maitreya is not bounded by 
mankind nor is his dwelling place the future. The salvation he 
seeks is a quality to be imparted to life while living. It is a 
quality of life akin to good sportsmanship—the deepest con¬ 
crete expression which the West has given to the attitude of 
detached-attachment. The sportsman plays the game for the 
play itself; he plays to win if possible, but he can meet defeat; 
he plays vigorously and he deals strong blows, but his action 
is friendly and he has the delight of a spectator to his own sport. 
In the cosmic game man is but a player. The Maitreyan has re¬ 
gained the vast Indian vision of Nitya Lila—the sport of the 
gods. He has joined in the sport. He mixes freely in the divine 
play, knowing that the game outlives him as it outlives the 
gods he and the universe together engender. His eyes are clear 
for the exuberant tumult of the Great Festival, and hjs ears 
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have heard the drumbeats of the Days and Nights of Brahma. 
At home everywhere, needing no home anywhere; mixed with 
all and hovering over all; aware of the dawns which follow 
midnights, and the midnights which gather the harvest sown 
in the dawns and ripened in the days—such are the sources of 
his solemnity, his agony, his peace, his vision, his abandon¬ 
ment, his activity, and his joy. 


VIII. The Living God 


It is a fearful thing to fall into the hands of the living 

God.” 

Hebrews 10:31 


"There will be a new man, happy and proud. For whom 
it will be the same to live or not to live, he will be the 
new man. He who will conquer pain and terror will him¬ 
self be a god. . . . No, not in a future eternal life, but 
in eternal life here. There are moments, you reach mo¬ 
ments, and time suddenly stands still. . . . He will 
come, and his name will be the man-God.” 

Kirillov, in Dostoievsky The Possessed 


"Why do you not think of him as the coming one, immi¬ 
nent from all eternity, the future one, the final fruit of a 
tree whose leaves we are? What keeps you from project¬ 
ing his birth into coming ages and living your life like a 
painful and beautiful day in the history of a great gesta¬ 
tion? Do you not see, how everything that happens is 
always beginning again, and could it not be his beginning, 
since beginning in itself is always so beautiful? If he is 
the most perfect, must not the lesser be before him, so 
that he can select himself out of fullness and overflow? 
—Must he not be the last, in order to include everything 
in himself, and what sense would we have if he, whom 
we long for, had already been?” 

Rilke: 

Letters to a Young Poet 





VIII 


The Living God 


Such are seven ways—it is believed the seven major ways—in 
which men have given a direction to their lives and an integra¬ 
tion to their multifarious and competing interests. Each is in 
essentials the attainment of a dominant attitude (an apical in¬ 
terest) in terms of which all other interests are regulated. The 
religious individual is described in terms of the attitude which 
in fact characterizes his life or to which he gives his allegiance 
—and these two, though interrelated, are by no means the same. 
The individual, in virtue of his biological disposition, is inclined 
toward one or another of these paths of life, and in some cases 
he may attain the congenial path without great difficulty. But 
in other cases this may not be so: conflicts among the compo¬ 
nents of his personality may cause him, temporarily at least, 
to give his allegiance to a mode of life which promises release 
from his conflict, as when the Buddhistic ideal offers itself as 
a refuge from the storm of dionysian indulgence. These are the 
dramatic moments of "conversion,” moments which may indi¬ 
cate a permanent reorientation of an entire life, or which may 
be merely a passing phase in the struggle of the individual for 
an as yet unattained (and perhaps never to be attained) integra¬ 
tion. The strenuous advocacy of a particular path of life is 
itself a sign that the individual is seeking this path of life and 
not merely following it. It is everywhere necessary to distinguish 
the personality which an individual holds before himself as 
an ideal and the person which he himself is at the moment. It 
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is equally necessary to distinguish the ideal striven for and the 
means used to seek its attainment: a person who has given the 
Buddhistic ideal his allegiance may in fact act as a Promethean in 
attempting to mold himself and others into the pattern of this 
ideal. The religious prophet may not be simply expressing his 
present self in the type of person he advocates, and those who 
"put the religion over” may themselves be very different persons 
from the type to which they have given their support. 

The paths of life, then, correspond to the lives of certain ideal 
types of persons, types which are an idealization of the actual 
personalities of struggling men and women, expressive both of 
what they are and the directions in which they are moving. 
These types are given a formulation and a leverage on life by 
being cast in the symbolism of mythology and religion. So cast, 
they furnish a pictorial representation of preferred types of men 
and women, and a model by which living men and women at¬ 
tempt to pattern their lives. They are expressive of human 
tendencies and longings; their function is an orientational one 
and not, when properly understood, that of giving an account 
of external nature which rivals the one furnished by science. 
This does not mean, of course, that there is no reference to the 
universe in such symbols: persons inhabit an environment, and 
what is discerned as environment depends on the person in 
question. The Dionysian, torn between tendencies to detach¬ 
ment and the tug of stronger biological impulses, lets him¬ 
self go explosively when detachment is overcome; he is keenly 
aware of suffering, struggle, the destructive power of ele¬ 
mental forces, and the joy in the release of such forces. Siva is 
one of the models projected by the Dionysian temperament: it 
is fitting that he is seen both as the great ascetic and as the great 
destroyer; he is presented as the destroyer of Kama, the god¬ 
dess of sexual love; the chain of skulls which he wears around 
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his neck attests the trophies of death; his symbol, the phallus, 
and the vanquished corpse upon which he sits signalize the 
release and the joy of life's eternal renewal. There are, of 
course, destructive and generative processes in the wider uni¬ 
verse just as there are in the life of man which is part of this 
universe. The Dionysian is peculiarly attentive to such processes, 
and the figure of Siva incorporates at once features of human 
life and the wider universe. This reference to the world may 
be distilled out and stated as scientific truths about man and 
nature, but such reference is by no means the sole element of the 
Siva symbol and no substitute for the task of descriptive science: 
the symbol is primarily an expression of the tendency of a 
certain type of temperament to see the world in a certain light, 
and a device by which such a person gives effective integration 
and orientation to his own activities. 

It is a shallow, though a natural, tendency for the person ad¬ 
dicted to science to scorn religious symbols (such as ‘God’), and 
to talk with Freud of the end of an "illusion," as though de¬ 
scription of the world and the prediction of its course were 
the only legitimate functions of signs. It is true that this is a 
healthy counteraction to the frequent tendency of the religion¬ 
ist to talk as if religious utterances were rivals to scientific 
knowledge of the world—but one shallowness need not en¬ 
gender a second. Once the essentially expressive and orienta¬ 
tional aspect of religious symbolism is recognized (so that 
'God’ is seen as the key symbol which men have used to express 
the preferred type of personality to \vhich their own orientation 
tends), the deeper task becomes that of interpreting how past 
religious symbols have functioned and of finding signs which 
the individual of today can use in expressing his own longings 
and in giving to his own life a sense of direction. This need is 
inherent in life; if persons sympathetic to science cannot per- 
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form this function, or at least see the need of its performance 
in ways which do not negate science in its own sphere, then 
they can be sure that other types of persons will do this task 
in their own way,—and the world which results may not be a 
world in which the scientific attitude is accorded a high place. 

The task of the orientation of contemporary men and women 
is the task of contemporary religion. The forces operative in 
this task are the voice of the living God. If the historic forms 
of religion prove inacceptable—and certainly to a very large 
number of persons they are inacceptable—then a new religion 
will emerge. Psychologically expressed, this means that con¬ 
temporary men are struggling to attain a symbolism by which 
they can picture a type of person whom they take as the ideal 
to which they themselves can effectively strive; religiously ex¬ 
pressed, this means that a new god is struggling for birth. 
Fearful it is indeed to fall into the hands of this living God; 
more fearful it is, as D. H. Lawrence has said, “to fall out of 
them”! 


Since the dominant attitude of an individual controls the ex¬ 
pression of every subordinate interest of the individual, each 
major type of personality expresses itself in a characteristic form 
of philosophy, art, and society. Each has its own system of 
valuation, so that even where the same term is used by different 
types of persons to refer to the same cultural fact (and this is 
by no means always the case), the evaluation of the phenomena 
will differ: ‘love/ 'reason/ ‘human nature/ ‘science/ ‘art/ ‘mo¬ 
rality/ and the like will either refer to different phenomena or 
will express different attitudes toward and evaluations of the 
same phenomena. Thus each type of person will regard as 
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"good” that which satisfies the hierarchized set of interests re¬ 
flected in the type of person which he is or which he tries to be; 
each type will then have its own "morality,” or if the term 
morality’ be given a specific uniform reference, each type 
will assign to morality a different place in its system of values. 
Thus the Dionysian will refuse to recognize the Christian 
morality as his own morality, or if he consents to designate by 
morality’ what the Christian designates by the term, he will 
oppose such morality; the Mohammedan on the other hand, if 
he accepts the Christian use of 'morality,’ will confine the 
range of application of the term to members of his own faith; 
the Buddhist, with his eye set on individual salvation, will 
utilize, but in the end pass beyond, "good and evil” when these 
are conceived in social terms. Or, to take another example, the 
Dionysian "going along” with the world will be inclined to a 
philosophy which is affirmative in tone and which recognizes 
chance and caprice in the world; the Buddhist, bent on at¬ 
taining salvation through his own efforts, will be "pessimistic” 
as to the course of natural existence and will find in himself 
the source for his troubles, blaming his attitude in this life, or 
if that is not sufficient, his attitude in previous lives; the Prome¬ 
thean, dedicated to molding the world to his heart’s desire, will 
be both "mechanistic” and "free-willist” in attitude, believing 
alike in the "laws” which express the obdurate nature of his 
material and his ability to transform this matter in terms of 
his goals, and in the possibility that things will "come out all 
right” if only he himself is zealous-enough. Similarly, the con¬ 
flicts about "romantic” and "classical” art, about "impression¬ 
istic” and "abstract” art, show themselves under analysis to go 
back to the clash of types of personalities and their correspond¬ 
ing systems of evaluations. 

Such indications are at best suggestive; this is not the occa- 
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sion to give a comprehensive comparison of the cultural impli¬ 
cations of the various dominant attitudes which characterize the 
major types of personality. But one point—though it cannot be 
sufficiently developed—must be brought to the forefront of 
attention: the relation of types of personality to types of society. 
In recent decades the attention to society has drawn attention 
away from noticing the peculiarities of the individual. We have 
noticed that this emphasis is now happily changing—happily 
unless it in turn neglects what has already been gained, for 
wisdom in these matters requires that we no longer operate in 
terms of a careless opposition of "individual” and "society.” 

A thing gets whatever characteristics it has within some sys¬ 
tem of things of which it is a member. But having got them, 
they in turn influence the properties it will show when it be¬ 
comes a member of another system. The opposition is never a 
wholesale opposition of what a thing is "in itself” and what it 
is because of contact with other things: all such oppositions 
as "heredity and environment,” "constitutional nature and 
social environment,” "individual and society” refer merely to 
the distinction between what something is in one system and 
what then happens to it when placed in another system. With 
this understanding, it may be said that an individual at birth 
has a tendency toward a certain type of personality, but that 
what he becomes will be in part influenced by the "society” into 
which he is born. Now this society is itself, in turn, composed 
of individuals whose personality is a function both of their 
"constitutional nature” and the society in which they developed 
—there is no general opposition of "individual” and "society,” 
nor contradiction in saying both that society influences the 
individual and the individual influences the society. The society 
of any one time is in fact nothing but an interrelated system 
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of individuals whose natures were themselves in part determined 
by the earlier society in which they matured. 

The characteristic feature of a society at any time is to be 
found in the prominence of the roles which various types of 
individuals perform. In so far as a particular type of individual 
dominates the culture, the society will itself reflect the activities 
and evaluations of such individuals: it can then be characterized, 
for example, as an Apollonian or a Dionysian society. In so far 
as no one type dominates the culture, the society is more or less 
"polytheistic.” Where one type is dominant or a number of 
types share a preferred status, other types of persons will fit into 
the scheme as best they can, giving to the conventional rites 
and phrases something of their own interpretation, but always 
constituting something of a threat in case the existing path of 
society permits them to seek in some degree a more congenial 
mode of life. Seen from this point of view, the dynamics of 
social change within a society and between societies is to be 
looked for (at least in part) in the conditions which give to 
certain types of personality a preferred status. There seems to 
be here a kind of social "wheel of the law” (represented in the 
previous diagram) which needs to be more carefully stated and 
studied than can now be done, but which sheds considerable 
light on the situation of contemporary man. 

Let us suppose a society essentially Apollonian. Such a society 
is dominated by the ideals of an active socially oriented per¬ 
sonality, loyal to the achievements of the society and detached 
enough from activity to be able to render them conscious hom¬ 
age; moderation, civic virtues, a serenity anchored in the pres¬ 
ent will be esteemed; the Promethean innovator and the de¬ 
monic Dionysian and the withdrawing Buddhist will all be 
condemned. Nevertheless, the Dionysians and the Buddhists 
will fare better than the extreme Promethean, for they do not 
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work by getting control of the physical resources of the culture, 
and may even pay lip service to that culture. They are, how¬ 
ever, inwardly hostile to the Apollonian view, and the more 
this culture becomes stereotyped, the more they tend to with¬ 
draw and seek the companionship of kindred selves. Persons of 
the Christian type, finding no adequate social outlet for their 
temperament, tend to band together in a similar way. This 
withdrawal itself weakens the structure of the society. The 
dominant groups in turn become more reactionary and more 
fearsome, and cling tenaciously to formulae and techniques 
no longer adequate to the problems posed within the group 
and through contacts with other groups. The demands for a 
way of life become more insistent for all types of persons. 

Under such circumstances the Mohammedans have their 
chance. As men of action and strong feeling, high in both the 
dionysian and promethean components, they show decision, and 
by use of force and emotionality give the group a sense of direc¬ 
tion. The Apollonians and Dionysians follow along, although 
the pace is rather violent for individuals with such high bud- 
dhist components (better a book or a bed! they may say to 
themselves in quiet) ; the Christians and Buddhists are simply 
pushed to one side. The Promethean, however, comes more 
into his own under the Mohammedan shadow: his techno¬ 
logical resources are needed; gradually he transforms the 
basis of the culture and may become in actuality the domi¬ 
nant type of person. The pace he sets, however, is still a fast one, 
and the unceasing transformation of the society which his domi¬ 
nance imposes is unsatisfactory to any other type of individual. 
Resistances develop and his own transforming activity becomes 
more difficult. All the paths of life now again become clamor¬ 
ous. It is under this situation that Maitreyism and a Maitreyan 
society might come to dominance, since its attitude does con- 
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siderable justice to all components of the self and would under 
such circumstances make some appeal to each of the other types 
of personality by offering them a society more congenial than 
that which they could offer to each other. Nevertheless, the 
situation would be precarious and only under rare conditions 
could this type of society long continue, since individuals of a 
stronger promethean component would incline to take control 
of existing institutions and material goods: the possessive 
Apollonian type of man will at this point step in, freeze and 
bless the existing social arrangement. And the wheel begins to 
turn once more. 


How widely this scheme for the dynamics of social develop¬ 
ment (and possibly also for the development of the individual, 
as seems to be suggested in the Faust) is generally true can¬ 
not be our present problem. It has the initial advantage at 
least that it can make intelligible the type of cultural com¬ 
parisons which Spengler in The Decline of the West has insti¬ 
tuted (and his characterizations of the Apollonian, Promethean 
[Faustian], and Mohammedan [Magian] cultures are rich 
in insight) without forcing us back to an uneasily locatable 
"soul” of the culture and without making it impossible for the 
same geographical region of the earth to support in turn a 
number of cultures. The scheme does seem to fit the general 
development of European culture, and gives a basis for seeing 
in what sense we are at the end of a cultural epoch and in what 
sense we may be at the beginning of another. 

Put crudely, and beginning for illustration with the Apol¬ 
lonian stage of Greek culture which is given philosophic ex¬ 
pression in Plato and Aristotle, the cycle seems to run as 
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follows: As the Apollonian-dominated culture loses its vitality 
and begins to draw around itself the remnant of its vestments, 
the buddhistically inclined Stoicism and the mildly dionysian 
Epicureanism evidence the social withdrawal of types of per¬ 
sons to whom the older culture was personally unsatisfactory. 
In the same stream is the growing power of the Dionysian cults, 
which progressively challenge the supremacy of Apollo, and 
the spread of the Hellenistic (Dionysian) version of Christian¬ 
ity. The Mohammedan Romans give a protective shell to the 
culture, and the still more Mohammedan barbarians take in 
turn the reins of control. Within this shell Mohammedan 
Christianity works, giving to numerous individuals the pattern 
of the life of Christ while utilizing the promethean energies 
of those who at least professed the Christian ideal to extend the 
power of the Church. Also within this shell the energies of the 
Promethean type of man were liberated; they noticeably marked 
the culture of the Italian Renaissance. There is even in this 
culture—with its joint concern for the body, for art, and for 
technology—a trace of the Maitreyan element, best embodied 
in Leonardo da Vinci, artist, scientist, engineer, at once detached 
and attached. 

But a new Apollonianism set in, consecrating the existing 
cultural attainments. Against this background the cycle again 
continues: buddhistic individuals sought withdrawal in the 
monastic life; the Protestant Reformation sought to renew 
Christ’s ideal of life. The "Mohammedan” monarchs imposed 
their wills upon whomever they could. They needed the Pro¬ 
methean technologist; and under their protection he grew so 
strong that in the Enlightenment the typical Promethean culture 
of Western Europe became dominant, believing to have found 
in a scientifically oriented technology, the political machinery 
of representative government, and the agency of universal edu- 
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cation the means by which men could continually and progres¬ 
sively modify their lives to the ever fuller satisfaction of their 
desires. The Apollonian settled down to the new situation, 
blessed it—and took control of the means to retain the world 
in his conservative image. 

We live in the backwash of that situation. In the strict sense 
of the term we are (and to this extent Spengler’s voice is only 
one of a hundred voices) at the end of a period in which the 
Promethean voice was the clear voice of the culture. We are in 
a highly “polytheistic 0 interim in which—as we shall soon see 
—every one of the major paths of life is pressing for acceptance. 
Both the dionysian and the buddhistic components of person¬ 
ality are making their claims against the dominance which has 
been given in recent centuries to the promethean component. 
Men of many types and from many points of view have as¬ 
sessed contemporary culture and found it wanting. The strug¬ 
gle to define the type of man who is to be given preferred 
status in our culture, and his relation to other types of man— 
and therefore to define ultimately the form of society—is the 
content of the new religiosity. 

That the situation is a difficult one for many persons, that 
we are in the midst of cultural changes which may determine 
indefinitely the direction of human history, is certain. But still 
the question must be asked, in what sense is Spengler correct 
in calling it a decline? To say merely that we are in the “old 
age” of a culture is irrelevant unless it is assumed that cultural 
cycles cannot repeat themselves on old soil (for the end of 
one cultural period might then mark the beginning of a new 
one), and in Western society we have seen some evidence that 
this assumption is questionable. A period in which one cycle 
is ending and another beginning would be a period of “decline” 
only for one whose preferred type of personality was expressed 
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in the form of society now becoming obsolete: it would equally 
well be a “new beginning” for one who thought that his pre¬ 
ferred type of personality was coming into its own. Spengler 
has been insistent on the relation of a “morality” or system of 
values to a culture; if we see that a society is characterized by 
the place it assigns to different types of individuals, it follows 
that vague statements about the decline of a “soul” of a culture 
must be translated into concrete terms of the type of personality 
preferred by the person who makes the judgment. I hazard the 
view that Spengler was himself an Apollonian in temperament, 
that he without warrant erected into a norm the achievements 
Western Promethean man had obtained at the Enlightenment, 
and turned to the Mohammedan to protect such of those 
achievements as yet remained. There is no evidence for (nor, I 
believe, meaning, to) the general statement that the West is in 
a period of decline; from the standpoint of certain types of 
personality this statement can be made; from the standpoint of 
others it cannot. To talk of decline in general is merely to con¬ 
fuse the issue, and invoke the sense of doom. 

The actual situation is simply that many persons have found 
the existing society unsatisfactory, and that this society is in a 
rapid process of change. Their task is to decide on the type of 
person they themselves wish to be and on the type of persons 
they wish to see dominant in the society of the future; and to 
find as far as possible a way of life adequate to their own nature 
and helpful in bringing about a society in which their chosen 
type of person will be preferred. This task and such decisions 
can be framed in the light of the best knowledge available as to 
the chance of one or another type of person coming to power 
in the present situation, but no knowledge can take the place 
of this decision or the energies needed in an attempt to fulfill 
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the task. The making of this decision and the assumption of this 
task is the living focus of the religious life. 


That all the characteristic paths of life bid for the allegiance 
of living men and women, and that the urge to a new religiosity 
is insistent, is nowhere more evident than in the art of this 
period. It is the essential trait of the artist to give sensible 
habitation to the values to which his own nature is sensitive, 
so that the domain of art provides an unrivaled source for 
tracking down the needs and struggles and aspirations of the 
members of a human community. An adequate use of these 
sources is not possible in these pages, but even a glance helps 
to make concrete the factors relevant to the decision which 
confronts a person alive to contemporary urgencies. 

The voice of Dionysus, demanding life intensified by the 
primitive passions and impulses which a Promethean-Christian 
culture has endeavored to tame, is unmistakable. It expresses 
itself in a revolt against the evaluation of life in terms of 
material comfort, technical efficiency, intellectual detachment, 
the sentiment of kindliness: it manifests itself in a cult of the 
primitive, the irrational, the fantastic; it explores with zest all 
that is conventionally prohibited and condemned—lust, pas¬ 
sion, cruelty, conflict, death; it seeks the intensification of life 
through abandonment, pain, sin. Blake is a protest against the 
Apollonian Enlightenment; Balzac and Zola turned back the 
skin of this civilization so that its entrails were visible; Schopen¬ 
hauer laid bare the impulsive sources of life; Nietzsche justi¬ 
fied philosophically the Dionysian cravings; Freud brought 
the weight of science to exhibit the continued power in the per¬ 
sonality of desires rooted in man’s biological heritage; the 
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artists have explored with fervor, with pain, with love, this 
human country of the damned. Baudelaire, seeing the city as 
from a tower, hospital, brothel, prison and such hells, where 
evil comes up softly like a flower’’ chants to this city and to 
Satan "patron of my pain”—: 

I love thee, infamous city! Harlots and 

Hunted have pleasures of their own to give, 

The vulgar herd can never understand. 

Rimbaud pulls out from the accepted social structure: he rejects 
the cult of reason, of science, of progress, of the accepted mo¬ 
rality, and the role which this society assigns to art; he sup¬ 
plements the statement "I have never been a Christian!” with 
the exclamation "Pagan blood returns!” D. H. Lawrence, re¬ 
volting against cities, the masses, modern technology, seeks 
renewal of "quickness” in "holy silence” and the mystic rites 
of sex; "faked love,” he writes, "has rotted our marrow”; he 
predicts that Lucifer’s turn is now coming. Jeffers’ revolt is 
similar; but his Dionysianism takes a more cosmic form: trag¬ 
edy, desire, the "fence vaulter science,” "wild love”—these are 
the forces which break "the mold of humanity”; released from 
man, "falling in love outward,” one obtains surcease from the 
human agony through contemplation of the awesome purpose¬ 
less majesty of the cosmic festival. The whole surrealist move¬ 
ment in art is a Dionysian protest against the established art 
forms, and an attempt to recover what Dali calls the "vital 
constants” of "love, death, and the perception of space”; its 
dismemberment of the traditional combination of aesthetic ele¬ 
ments, and their recombination in strange forms, is a deliberate 
attempt to shock the perceptual apparatus into a fresh intensity, 
to revitalize the sense of the irrational, the mythical, the primi¬ 
tive, the "unconscious.” 
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And yet in all these cases, the Dionysian revolt is not merely 
a protest: it is often the search for a life of religious intensity. 
Blake sought for a new marriage of "heaven and hell”; 
Nietzsche hoped to lay the foundation for a noble tragic era; 
the dying Baudelaire seeks a new regime of work, sobriety, 
trust in God: "Man is an animal of worship, to worship is to 
sacrifice oneself and to prostitute oneself”; Rimbaud "waits 
for God like a gourmand”: "Let us accept every influx of vigor 
and real tenderness. And, at dawn, armed with an ardent pa¬ 
tience we shall enter the splendid cities”; Lawrence writes 
that unless in place of the old religions a new religion is found 
"that will connect men with the universe, they will perish”; 
Jeffers, seeking salvation beyond man in the vision of the terrible 
beauty of the universe-God, yet hints of a return to man: he 
feels himself on the gate-sill of the "hawk’s dream future,” and 
the women of his poems, refusing to be fugitives from God, 
take upon themselves the agonized burden of a tortured God’s 
existence: Gudrun affirms, "I will enter the cloud of stars. I will 
eat the whole serpent again.” 

The spirit of Prometheus has been confused by the contem¬ 
porary clamor, but has not abdicated. Where the overt deed 
has been blocked, it has often remained as an attitude: a re¬ 
fusal to bow one’s head before pain or the presentiment of 
defeat, and an insistence to still do whatever is in one’s power. 
There is something of this attitude of Promethean defiance in 
Andreyev’s Life of Man , and in Russell’s A Free Man's Wor¬ 
ship, where the "free man,” cognizant of the precariousness of 
his cosmic position, joins his forces with those of other men, 

proudly defiant of the irresistible forces that tolerate, for a mo¬ 
ment, his knowledge and his condemnation, to sustain alone, a 
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weary but unyielding Atlas, the world that his own ideals have 

fashioned despite the trampling march of unconscious power. 

Leopardi, distrustful of science and technology, seemed to 
believe that it is the function of the poet to revivify and direct 
human life. Others too have expressed this hope for art. Van 
Gogh, accepting struggle, fighting resignation, finds strength 
in love conceived as an activity and not as a feeling: Geth- 
semane is more beautiful than Paradise, Prometheus is given 
precedence over Jupiter. The constructivists in art, abjuring both 
subjectivism and representationism, are molding material in an 
essentially Promethean spirit; and behind their activity is often 
the hope that such an art will help to revivify the Promethean 
attitude in the whole domain of life. Nietzsche’s Zarathustra, 
thinking of the philosopher-sage as the creator of values, finally 
comes down from his buddhistic and dionysian mountain peaks 
to do his work in the world of man ("Do I seek after my 
happiness? I seek after my work!”). Marx is likewise in impulse 
a Promethean figure, working like Nietzsche upon mankind as 
material to be molded. In the America of Whitman the Prome¬ 
thean attitude is still less confused by the presence of effective 
rivals. American pragmatism as formulated in James, Dewey, 
and Mead is infused with this attitude, it permeates the novels 
of Thomas Wolfe, and its dominance in the national life, as 
represented by Roosevelt, is still for the moment unquestionable. 

In the present babel of the clash of attitudes to dominate 
life, it is natural that the Mohammedan temperament is insur¬ 
gent—indeed, even those whose ultimate goal is other than 
this tend themselves to become Mohammedan to fortify their 
confidence and to use the service of other Mohammedans to 
achieve their ends. In the shadow of Nietzsche there stand a 
Hitler, a Goering, and a Mussolini; behind Marx there arise a 
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Lenin and a Stalin. The dionysian release of this type of per¬ 
son frees the promethean component to use whatever means 
are available,—and jeopardizes the existence of every other type 
of person and mode of life. 


It is not merely the Releasers, dominated by the dionysian 
or promethean components of personality, whose voices are 
heard today; the Restrainers, in whom the buddhistic compo¬ 
nents are strong, are equally insistent. Buddhism, recognized 
as such, is naturally not yet so prominent in the West, though 
Buddhistic centers have for some time begun to make their 
appearance in London, Berlin, and even the United States. For 
the most part the doctrine and attitude is expressed in forms 
more congenial to the West: there is a subterranean but per¬ 
sistent influence of Spinoza, Schopenhauer, and the tradition of 
Stoicism; and many buddhistic natures obtain some satisfaction 
in the detachment which science and art make possible and re¬ 
quire. The revival of Buddhistic ideals is often (as in Aldous 
Huxley) directed to such specific purposes as the weakening of 
the appeal of modern versions of totalitarian Mohammedanism 
by calling the individual back to himself as his center. But 
whatever the motivation, the soil is prepared, and it may safely 
be predicted that Buddhism—especially in its early form and 
perhaps in linkage with early Christianity—is destined to have 
a continually growing influence in the contemporary world. 
The power which Gandhi has wielded shows the vitality, even 
in political spheres, of a doctrine which challenges force by 
restraint and love. 

For the most part the reaction against Promethean and Mo¬ 
hammedan dominance in the West aligns itself with the figure 
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of Christ. Dostoievski’s novels present in ever-different forms 
the quest of God-hungry men and women for a revitalization 
of the Christ ideal; the theme is always the same: "the secret of 
man’s being is not only to live but to have something to live 
for.” All of the paths of life are exemplified in these novels, 
but the movement, if not the precise form of the answer, is in 
one direction: it is away from sensualism, self-assertion, the 
will to power, and acquiescence in present society, toward the 
image of Christ; the path leads through suffering and expiation 
and humility to a life centered inwardly in self-integrity and 
turned outward by the force of a purified and universalized 
love; the source of stimulus for the new life comes in Dos- 
toievski through the inspiration of some figure in the Church 
(in, but hardly of, the present Church) or through some 
humble prostitute whose submission to lust has only served to 
intensify a love whose integrity and strength would have been 
more visible to Christ than to those who appropriate her body. 
Tolstoy’s writings are a more tortured and less convincing 
exhibition of the turn away from a world of Dionysians, Pro- 
metheans, Apollonians, and Mohammedans to a Buddhistic- 
Christian outlook based on faith, sympathetic love, work, and 
human brotherhood, and on a repudiation of anger, property, 
and the nationalist state. Rilke, for all his dionysian tendencies, 
has perhaps presented in the noblest and purest and most utiliza- 
ble form the living residuum of the Christian heritage of love. 
Rejecting alike the feverish external activity of the Promethean, 
the emotionally desensitizing withdrawal of the Buddhist, and 
the sentimentality by which Christian sentiment is endan¬ 
gered, Rilke’s life was a search for integrity, for self-purifica¬ 
tion, for self-intensification. And the elemental themes of love 
and death and beauty and the quest for God stand forth again 
with depth and clarity. His religious search—like that of 
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Dostoievski and Tolstoy—is the search for a life filled and 
directed by love, so that the eye may again see cleanly and man 
again may praise; like Christ he views religion as a direction 
of the heart; and in finding this direction for himself he un¬ 
covered strata and significances of love which contemporary man 
seeks with hunger, and whose possibility he had long since 
begun to doubt. 

The Apollonian man, ill at ease in a swiftly flowing culture, 
tries to single out some form of the cultural heritage which 
seems to embody high human achievements to be preserved. In 
the West that means for the most part an attempt to link to¬ 
gether in some way the humanistic traditions of classical Greece 
with the institution of the Christian Church. T. S. Eliot and 
Jacques Maritain signalize this tendency. Since Aquinas had 
already attempted a linkage of Christian and Aristotelian Apol- 
lonianism, he (or Aristotle alone) has provided for the con¬ 
temporary Apollonian a possible rallying point more effective 
for many persons than, say, Santayana’s naturalistic version of 
Aristotle. The Catholic Church has—perhaps fatally—rested 
its case on Aquinas, and the path to the ark of this Church 
is well worn by the shoes of men and women seeking stability. 
For while the Church is in one sense "anti-modern,” its social 
ideals provide shelter for social aspirations frustrated in the 
capitalist world, its stress on the individual offers some hope 
of preserving the related democratic stress on the individual 
which the totalitarian regimes deny, its separation of reason 
and revelation gives considerable play for the type of detached 
investigation needed in science, and its institutional strength 
seems to provide a bulwark to the Apollonian mind against 
the onslaught of—to it—alien and insurgent personalities. The 
result is a real, if somewhat plaintive and even frantic, hope 
that by clinging to the raft of the Great Tradition—by reading 
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the great classics of literature and philosophy, by joining the 
Church or at least advancing its purposes—the already attained 
wisdom and institutions of Western man will provide guidance 
to the individual and a center of resistance to an upset "such 
as the world has never seen before,” which was predicted by 
Dostoievski and many sensitive individuals of this era. Con¬ 
temporary Protestantism, equally ill at ease as a result of its 
union of Christian and Promethean motives, and lacking doc¬ 
trinal and institutional cohesion, is fluid and uncertain in direc¬ 
tion; Neo-scholasticism is Apollonian and conservative in tend¬ 
ency, and its temptation will be to give its oracular blessing 
to whatever social order wins out, provided that it is permitted 
to interpret these results in terms of its ancient symbols and 
slogans. Christianity still stands Janus-faced. 


The Maitreyan has received no such definite expression in the 
contemporary world as have the celebrants of the other ways, 
and where his figure does appear it is as yet partly clothed in 
more familiar masks and names. The attitude of detached- 
attachment is frequently suggested, but in a partial rather than 
generalized form: some component of personality does not re¬ 
ceive its due, or the preference is weighted toward either the 
more elementary biological manifestation of these components 
or the more complex manifestation which an involved social 
development has given them. 

The suggestions which come from the poets often fail to do 
justice to the promethean side of this type of man, in turning 
against the intricate net of modern technology, and in erecting 
the promethean demands into an attitude unsupported by the 
contact with the materials which it needs for its nourishment. 


THE LIVING GOD 


203 


This is the case with Leopardi, with Rilke, with Jeffers. In 
their poems the Maitreyan will recognize his search for the 
attitude of detached-attachment, but something is missing: the 
linkage of this attitude with the material problems and resources 
of the day. These men have fortified themselves; they have 
cleansed their perception, their thoughts, their emotions for a 
new task; they feel themselves at the door of a significant 
future—but their hand grasps only the pen and their feet turn 
only to the rooms of their retreat. Take, for example, Jeffers' 
proposed symbol in Rock and Hawk : 

Here is a symbol in which 
Many high tragic thoughts 
Watch their own eyes. 

This gray rock, standing tall 
On the headland, where the seawind 
Lets no tree grow, 

Earthquake-proved, and signatured 
By ages of storms: on its peak 
A falcon has perched. 

I think, here is your emblem 
To hang in the future sky; 

Not the cross, not the hive, 

But this; bright power, .dark peace; 

Fierce consciousness joined with final 
Disinterestedness; 

Life with calm death; the falcon's 
Realist eyes and act 
Married to the massive 
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Mysticism of stone, 

Which failure cannot cast down 
Nor success make proud. 

Here is the attachment, the courage, the tension of the hawk; 
the imperturbability, the coldness, the endurance of granite:— 
but neither the hawk nor the stone knows love of man or ma¬ 
chine, nor can hawk’s talons or rock’s surface stop or direct 
a machine-dominated world. Leopardi’s Ginestra has alike 
transcended defiance and groveling and self-immolation—but 
its fruits are scattered on a desert. The World War brought 
Rilke face to face with forces which he could not understand, 
and paralyzed his own creativity until he had sunk again for 
nourishment into the deepest recesses of himself. 

Nietzsche’s superman was the attempt to set before man an 
ideal which would liberate and direct him through an age of 
nihilism. And yet how vague, how susceptible to diverse in¬ 
terpretations it is! Zarathustra revels before the universe as a 
Dionysian celebrant, meditates on his mountain heights as an 
anchorite, descends to the world of man to accomplish his work. 
He is dionysian, buddhistic, promethean—and yet no pattern 
emerges with clarity. We are left with his resolve to work 
among men; but how he will work and with what instruments 
and to what end remains in doubt. Nietzsche tries to seduce us 
with a type of man {that is the key to this most complex and 
baffling of modern personalities), but the outlines of the type 
are vague. There is in Nietzsche a disdain for the entire realm 
of technology which could anchor the promethean surge of 
his projected superman; he is left with the tension of a dynamic 
life, but a tension whose outlet is not indicated. There are 
only vague references to "work,” to "war,” to "blond beasts,” 
to Napoleonic "half-gods half-men,”—and the bare intimations 
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of the Maitreyan type of man have been distorted by the Mo¬ 
hammedans to their own ends. 

The reverse of this situation is found in those persons in 
whom the promethean component is dominant, and yet who 
adumbrate an image of man which transcends the Promethean 
type. The Communist has caught sight of energetic and ex¬ 
pansive men and women who could utilize the machine within 
a life leisurely enough to permit the detachment of science and 
art—but the image was blurred, and with verbal obeisance to 
the "classless society,” the Mohammedans could—as in the 
case of the utilizers of Nietzsche—fill in this vague image in 
terms of themselves. Dewey’s development is instructive in this 
connection. His later writings show an increasing recognition of, 
and sense of intimacy with, the naturalistically conceived 
cosmos in which man acts. And yet, taking his writings as a 
whole, the promethean emphasis is dominant and in danger of 
forcing every other phase of human culture and activity to its 
service as its "instrument”; the result is that the suggestions of 
a Maitreyan conception of the self are forced into the back¬ 
ground by an essentially Promethean emphasis, so that many 
types of persons fail to find in Dewey an expression of motives 
essential to their own nature. 

Thomas Mann’s The Magic Mountain is a vivid dramatiza¬ 
tion of contemporary man’s search for a way of life. Hans 
Castorp is forced by chance and tuberculosis and inertia to post¬ 
pone his career as an engineer in the workaday flat-land world. 
The mountain sanatorium requires withdrawal and detachment, 
and permits him to clarify his nature and goal through contact 
with the various personalities whose lives impinge on his. There 
he meets the detached objectivity of the scientific outlook, and 
through Clavdia the release of the dionysian primitive impulses 
("Passion, that is self-forgetfulness”). But these are but inci- 
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dental to his clash with the main forces which in fact dominate 
this day: the clash between the Promethean Settembrini and 
the Mohammedan Naphta. Settembrini is the Promethean spirit 
which has already begun to compromise with Apollo: there is 
something heroic in his attempt to wipe out human suffering 
through the rational and social control of nature and human 
society; something emotionally barren in the hostility of his 
intellect to the "mystical” and "evil” forces of nature’s dance 
of love and death; something pathetic in the reluctant recog¬ 
nition of the strength of forces opposing his humanitarian 
ideal, so that he must fight though opposing physical power as 
such. In Naphta the main contemporary anti-Promethean forces 
converge to a Mohammedan focus: the dominance of the spirit 
of "bourgeois” Enlightenment is seen as the degradation of 
humanity; there is a Dionysian acceptance of death and suffer¬ 
ing and the weakness of the flesh; the buddhistic aspect of 
personality is to be satisfied by "discipline, sacrifice, renuncia¬ 
tion of the ego, the curbing of the personality”; the Church 
and the proletariat are to unite against the falling bourgeois 
order in the coming reign of Terror, and to destroy the state, 
the family, secular art, and science by a Communistic ideal. Yet 
there are discords in this self: Settembrini correctly notes that 
at heart Naphta is a "voluptuary,” and in the duel, Naphta, 
unable to summon himself to the terroristic deed, shoots him¬ 
self instead of Settembrini. 

Hans Castorp is influenced by both Settembrini and Naphta, 
but the position to which he struggles agrees with neither. The 
language in which he expresses his forming attitude is clothed 
in a Christianized Promethean dress (an evidence that the new 
attitude has not yet created its own symbols), but the content of 
his utterance shows an attempt to combine somehow the diony- 
sian, promethean, and buddhistic sides of human nature into an 
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attitude which unites the strength of detachment to the strength 

of attachment: 

I have dreamed of man’s state, of his courteous and enlight¬ 
ened social state; behind which, in the temple, the horrible 
blood-sacrifice was consummated. Were they, those children of 
the sun, so sweetly courteous to each other, in silent recognition 
of that horror? It would be a fine and right conclusion they 
drew. I will hold to them, in my soul, I will hold with them and 
not with Naphta, neither with Settembrini. They are both 
talkers; the one luxurious and spiteful, the other for ever blow¬ 
ing on his penny pipe of reason, even vainly imagining he can 
bring the mad to their senses. It is all Philistinism and moral¬ 
ity, most certainly it is irreligious. Nor am I for little Naphta 
either, or his religion, that is only a guazzabuglio of God and the 
Devil, good and evil, to the end that the individual soul shall 
plump into it head first, for the sake of mystic immersion in the 
universal. Pedagogues both! Their quarrels and counter-positions 
are just a guazzabuglio too, and a confused noise of battle, which 
need trouble nobody who keeps a little clear in his head and 
pious in his heart. Their aristocratic question! Disease, health! 
Spirit, nature! Are those contradictions? I ask, are they prob¬ 
lems? No, they are no problems, neither is the problem of their 
aristocracy. The recklessness of death is in life, it would not be 
life without it—and in the centre is the position of the Homo 
Dei, between recklessness and reason, as his state is between 
mystic community and windy individualism. I, from my column, 
perceive all this. In this state he must live gallantly, associate in 
friendly reverence with himself, for only he is aristocratic, and 
the counter-positions are not at all. Man is the lord of counter¬ 
positions, they can be only through him, and thus he is more 
aristocratic than they. More so than death, too aristocratic for 
death—that is the freedom of his mind. More aristocratic than 
life, too aristocratic for life, and that is the piety in his heart. 
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There is both rhyme and reason in what I say, I have made a 
dream poem of humanity. I will cling to it. I will be good. I will 
let death have no mastery over my thoughts. For therein lies 
goodness and love of humankind, and in nothing else. Death is 
a great power. One takes off one's hat before him, and goes 
weavingly on tiptoe. He wears the stately ruff of the departed 
and we do him honour in solemn black. Reason stands simple 
before him, for reason is only virtue, while death is release, 
immensity, abandon, desire. Desire, says my dream. Lust, not 
love. Death and love—no, I cannot make a poem of them, they 
don't go together. Love stands opposed to death. Only love, not 
reason, gives sweet thoughts. And from love and sweetness 
alone can form come: form and civilization, friendly, enlight¬ 
ened, beautiful human intercourse—always in silent recognition 
of the blood-sacrifice. Ah, yes, it is well and truly dreamed. I 
have taken stock. I will remember. I will keep faith with death 
in my heart, yet well remember that faith with death and the 
dead is evil, is hostile to humankind, so soon as we give it power 
over thought and action. For the sake of goodness and love, man 
shall let death have no sovereignty over his thoughts .—And 
with this—I awake. For I have dreamed it out to the end, I have 
come to my goal. 

Hans Castorp, his vision at least partially clarified, plunges 
again into the confused life of the flat-land, where gigantic 
wars pass more and more into the hands of the man-gods 
Prometheus and Mohammed. . . . There are even more Cas- 
torps today. And through the shadow of the Terror there falls 
before seeking eyes the shadow of Maitreya. Man is not satis¬ 
fied with contemporary man, and he projects in the very mo¬ 
ment of his agony the image of what he wishes to be. In the 
falling of an age a new age seeks to make its way. The form 
is unclear and the future uncertain—but a new man-god seeks 
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birth. Men are working to carve the image of the new man 
toward whom they grope. 


Maitreyism may supply the answer to contemporary man’s 
search for a rallying ground on which to consolidate his forces 
and from which to invade the future. Nietzsche’s question, Who 
is to become master of the earth? has grown ever more insistent. 
Men are now being forced to think and feel and act in planetary 
terms; the earth is no longer an aggregate of autonomous re¬ 
gions each of which can go its independent way. What directive 
ideal is to chart the march into this planetary future? Where is 
the vision great enough, clear enough, dynamic enough to meet 
the challenge which earth-leadership imposes? 

It has been the contention of these pages that the crucial 
issue is the choice as to the ideal of man to whom allegiance 
shall be given. For such choice will determine a hierarchy of 
values under the supreme personality value which it accepts; 
will make for itself a preferred morality, art, religion; will 
create for itself a society, since in the last analysis men can only 
approve or disapprove of social institutions in terms of the men 
and women they produce. 

Such a choice is neither fated nor arbitrary. The personality 
of an individual is greatly influenced by his biological constitu¬ 
tion, but not uniquely determined by it; the society in which 
he lives helps to influence the ideal to which he gives allegiance, 
and his own reflection may be one determining factor. The 
choice is not a mechanical resultant of biological and social 
factors, nor is it arbitrary in the sense that it can be made with¬ 
out being influenced by these factors. Nothing in a description 
of the types of personality which have obtained and do obtain 
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makes it inevitable that these types shall always persist or persist 
in any fixed numerical ratio: it is perfectly possible by breeding 
and training to control the types and their relative predominance. 
Mankind is not committed to a bare acceptance of one or another 
of the patterns of personality which history exemplifies. Even 
where the larger outlines of a type remain recognizable, differ¬ 
ences come in with every change of cultural conditions, and 
with every act of reflection. The Buddhist will not be exactly 
the same in an occidental or an oriental environment, nor exactly 
the same in two historic epochs of either culture; a person who 
thinks out the consequences of following any way of life will 
change to some degree the way of life he set out to follow. No 
"determinism of types of personality” is to be substituted for 
an "economic determinism” or a determinism of any other kind. 
There is no "inevitability” in choosing the Maitreyan as an ideal 
for oneself or for the preferred type of the human community. 

Yet we have given some of the grounds which free this 
choice from arbitrariness. We have seen the concessions which 
certain of the historic religions make to the Maitreyan ideal 
within their professed acceptance of some other path of life; 
we have noted the biological and psychological facts which 
seem to show the difficulties and dangers which arise when any 
one segment of the organism and any one set of temperamental 
characteristics is given a too privileged place; we have tried to 
show the presence in Western culture of conflicting traits which 
seem to indicate Maitreyism as a possible goal for this culture; 
we have argued that this attitude combines the attitudes of the 
Orient and the Occident—as any attitude must do that is to be 
adequate to a planetary epoch; we have suggested to each type 
of person that a Maitreyan society would give to him the most 
favorable environment for his development compatible with 
the development of other persons. Beyond this it is not possible 
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to go; each individual must take by himself the next step. The 
way there is none. 

The person who finds the figure of Maitreya expressive of 
himself, or of the self he chooses to be, or at least of the pre¬ 
ferred type in whose hands he wishes to see the instruments of 
social control, has as his first duty and privilege the task of 
living—wherever he be—in the light of his ideal. Whether he be 
thinker, or artist, or statesman, or churchman, or employer, 
or laborer, or student, or teacher, his activities are needed if the 
ideal is to assume the stamp of actuality. His ideal should give 
him the release, the courage, the incentive for the arduous labors 
and the unique joy to which the ideal is a lure. 

Where, if anywhere, shall the Maitreyan ideal find social 
habitation? I should like to believe that the United States will 
assume this historic task. Certain it is that this hope is not 
fantastic, even if it be mistaken. There is deep frustration 
here, much uncertainty, blocked energies, superficiality piled 
high, aimless objectivity, hidden fears, wide disillusionment. 
The Promethean will falters; the Apollonians who seek for 
control have become frantic; the Mohammedans peep in at the 
window. If possessiveness is, as Thomas Wolfe insisted, the 
root evil which blocks a creative future, it is also true that this 
evil has deep roots—and the drastic social changes which are 
necessary will meet strong resistance. And yet—this is not the 
whole story. Powerful energies seek liberation, there is respect 
both for individual differences and for the common needs which 
must be commonly met, sufficient chaos and flexibility exist to 
break the forming mold, the sciences and the arts move with 
expectant vitality, there is a tradition of religious tolerance, 
imperfectly functioning political forms yet permit of pervasive 
changes in the social structure. The old symbols are not adequate 
to express or to direct what is in fact taking place. Perhaps the 
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attitude of Maitreyism can unlock this frustration, conquer this 
fear, direct this energy? Perhaps this is yet to be what we have 
so proudly claimed, a New World, and not the last grave of the 
dying West? Perhaps the shadow of Maitreya which we now 
discern is but omen for the sound of his feet on these shores 
as he strides to encircle the earth? 


Whatever be the course of the immediate or the remote future, 
the Maitreyan’s task is clear. His hope as to the future is 
grounded in his view of human nature and his outlook on human 
history. He feels that he is the inheritor of the deepest tradi¬ 
tions of the Orient and the Occident, merging the buddhistic 
and dionysian traditions of the former with the Christianized 
promethean spirit of the latter. He recognizes that none of the 
special religions is any longer able to be the sole vehicle for 
the image of the new man which is forming. He believes that 
this new image will be embodied in a new religious spirit which 
will supplement, though not necessarily for all persons sup¬ 
plant, the existing religions. He thinks it important to fix this 
image of Maitreyan man and form the attitude of generalized 
detached-attachment, for this image and attitude give direc¬ 
tion into the future—and only an image and attitude give such 
direction. Ancient prediction believed that five thousand years 
would elapse between the death of Gautama Buddha and the 
birth of Maitreya, the next Enlightened One. Ancient mythology 
taught that a Buddha went through many reincarnations in the 
course of his development preceding his birth. For the Maitreyan 
these predictions and legends need not be given more than a 
symbolic character: ideals take time to work themselves out 
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and the efforts of many lives are needed that they may take on 
the stamp of actuality. 

Life is lived in the present, and the future issues only out of 
a present. One lives now in the light of ideals held for the 
future, otherwise future and present alike are betrayed. The 
Maitreyan believes with the former Buddha that salvation is 
a state of living, to be obtained in this life by one’s own efforts; 
he replaces the vague and misleading doctrine of the extinction 
of desire by the generalized doctrine of detached-attachment, 
and he extends this attitude to the whole self, to other selves, 
to the whole cosmos—and to the attitude of detached-attach¬ 
ment itself. To feel oneself the carrier of oriental and occidental 
heritages into a new future; to link one’s muscles to the mate¬ 
rial for one’s will; to banish the clouds from the mind; to 
cherish diversity; to merge with awed delight in the great uni¬ 
verse-play; to relinquish the possessive grip on the self, and on 
other selves, and on all things; to stand before the self, and 
other selves and other things with the alertness, the receptivity, 
the warmth, the challenge of a friend: this defines the Maitre- 
yan’s nirvana, attained here, in this life, now,—whatever be his 
future or man’s future or the future sport of the ample universe. 


Invocation 


"Know you, solely to drop in the earth the germs of a 
greater religion, 

The following chants each for each kind I sing." 

Walt Whitman: 
Leaves of Grass 




Consecration 


Maitreya, man-god, image of man yet to come, 

Child in the womb of the World-Wanton, 

Sport of the Maker of gods and galaxies and men, 

Joy of the anguished World-Bird, 

Sired of She and the gods and the men She has spawned, 
Germ in the shell of the speckled World-Egg— 

We give you ourselves in your travail of birth that we may 
endure our travail. 

We summon you that we may summon ourselves. 

Cast your shadow before us that we may not remain shadows. 
Release in us the shackled powers that struggle for release. 
Supple our fingers that we may weave our stubborn strands. 
Strengthen our arms that we may pull in place our biggest 
blocks. 

We are weak and confused out of very abundance. 

Our animal limbs are restless in our social honeycombs. 

We are ill at ease in our garments and yet fear nakedness. 
We have glimpsed high mountains, yet our legs tremble before 
the ascent. 

The range of our eye has destroyed the sharpness of our vision. 
The voices of many gods have dimmed the voice of the living 
god. 

In the name of truth we have thrown up word-towers in which 
truth cannot live; 

We have played with words that things might not cut our 
fingers. 

In the name of love we have betrayed love’s formative power; 
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We have become merchants of love, seeking to win in the 
exchange. 

In the name of kindness we have smothered our outward 
reaches; 

We have consecrated our baseness in aped humility. 

In the name of god we have crucified the seekers of god; 

We have wrapped our paucity in the mantle of piety. 

We have blinded our eyes, that we might not see. 

We have hurried, that we might not think. 

We have thought, that we might delay the deed. 

We have dulled our senses, darkened our mind, dog-tied our 
muscles. 

We are children of fear, of pretense, of dishonesty. 

We are not whole. 

We are confused. 

We are weak. 

Draw to a point the abundance of this our chaos. 

Give us integrity, the dustless mind, the arm that strikes 
without hate, the unveiled eye, the courage to dare. 

Tear down false, makeshift, ornate scaffolding. 

Give us simplicity, humility without pretense, aeonic vision, 
a heart warm to the instant. 

Take away from us our fear, our surface, our refuge. 

Give us flexibility, joy in coming to be and passing away, 
the upright stance, the strength for suffering, the strength 
of detachment, the strength for love. 

Turn again the Wheel that in your birth we too may be born. 

We too would stand in our wholeness before the World- 
Mother. 

Stand as you would stand, unfettered, undaunted, distant, lov¬ 
ing, 
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Companions in the play of the restless laughing World-Mother, 
Fellow-doers, fellow-watchers, in the Eternal Play, 

Undaunted, unfettered, distant, loving ones. 

Cast your shadow before us that we may not remain shadows. 
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Summons 

Vision vast, inchoate, awesome, resplendent— 

I summon you to take form! 

Our entire being is for your use. 

We will be true to you alone. 

No wild alien music will lure us from you. 

We will link our forces with those who nourish this Making. 
We will not ask understanding even of them. 

We will protect you with our own flesh, 

And nourish you with our own blood, 

Until our death. 

Summons! 

And consecration! 

Out of the chaos come a cosmos! 

Out of the cosmos come a light! 

Out of the light come a voice! 

Out of the voice—a song! 
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Incantation 


Drops of fire, drops of fire, falling, falling. 

Blinding light, mother of drops, matrix-mother, 
Cleft in the darkness, light-knife in the womb-matrix, 

Seeds elemental, falling, falling, seed drops of fire, 
Blinding the darkness, consumed in the darkness, 
Stirring the Mother. 
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Omens 


Fires in old stubble are unexplained. 

The wind has carved strange forms in the cloud heavens. 
Planes have set out to no destination and not returned. 
Rumblings are heard and whispers and starts of song. 

There are callings and sighs and choked sufferings. 

Restless feet have worn paths to solitary caves. 

Food has been left on the table, uneaten. 

The bed has not been used. 

The money remains in the bank, untouched. 

Old books stand on the shelf and older ones lie open beneath 
trees. 

There are shadows on the mountains and shadows on the shores. 

Hearts have tumbled into unreached depths. 

The hand drops the familiar toy. 

The eye has become more alert. 

The ear turns to unheard stretches of the sound spectrum. 
The mind has climbed unsealed walls. 

Bodies have been informed with unread signs. 

Processes are quickened to unfamiliar eventuations. 

Under the debris of shattered buildings unsuspected flowers 
start upward. 

Cold thought has exhibited new cadences. 

Companionship has gleamed in lustful eyes. 

Unseen smiles have turned the lips of the dying. 

Lightning has struck with the thunder of laughter. 

Voices have been heard in stellar space. 
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Possession 


The song haunts this night. 

Song of the World-Juggernaut. 

Song of the red reaper and the new birth. 

Song of affirmation in the furnace of annihilation. 

It is a sad song, a proud song, a maddening song. 
There is no peace for those who have heard it. 

There is no peace for those who have not heard it. 
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Salutation 


Unknown Friend! 

We shall not see each other. 

Our hands will not meet. 

Our eyes will not share their depths. 

The Word will not be spoken between us. 

It is well that we will not meet. 

We would stammer in the ordeal. 

Were we together we would show confusion. 

We would expect too much of each other. 

We would believe too little in each other. 

We would be too much alone in being together. 

It is best that we do not meet. 

Yet a flame runs between us as of living fire: 

Surfaces shall burn more vividly our eyes, 

Thought will be keener and bolder, 

Our hearts will be cleaner and more sound, 

Our secret communion will strengthen us, 

Our lives will be lonelier and more sacred. 

There are other songs to be sung than these, sadder songs and 
gayer ones, boisterous songs and songs of sorrow. 

Believe not that I have been a fit abode for my songs. 
Believe not that you will be a fit abode for your songs. 

Unknown Friend, friend I shall never know, 

We are joined in a common Deed. 
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We belong to the same Band. 

We celebrate a common Festival. 

For the sake of our togetherness it is well that we cannot meet. 
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Declivity 

So the West declines? 

No strength remains to draw the great bow of its longing? 
Twinned love and daring cannot speed its arrow? 

We are but flickers and flares of an ancient flame? 

We can only lunge with our hate and thirst on the hating and 
thirsty? 

Or calm our love in the vision of the man-spawning Sea? 

Perhaps this fable of the West is truth. 

Perhaps this truth a fable. . . . 

The West is only the West and man is only man. 

The Play is long and the scenes and the actors are often shifted. 

Yet the counseled tactics are too narrow. 

Man is more than hate and thirst. 

Man seeks more than contemplative peace. 

Dreams have their own insistence. 

Dreams impose their own obligations. 

Dying flames conceal strange beauties. 

Devious are the courses of growing seeds. 

Good it is in truth to drink of the Great Waters: 

To become clean in their cool vastness, 

To drop self’s burden in the homeward trek:— 

But this Lover, the Sea, disdains the quick surrender. 

Human daring is as large as mountains. 

Human thought can assume the clarity of crystals. 

Human love can be ample as the heavens. 
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Human tenderness can measure ocean depths. 

Human blood colors as richly as the plummet cascade. 
Human cries are as frantic as the whir of startled birds. 
Human selves are as fertile as mottled World-Eggs. 

The spawn partakes of the Sea. 

Our daring, our love-dreams, our death— 

These are not foreign to the Sea. 

They are as deep and as beautiful as the rest. 

The trap of existence can only be sprung from within. 

Men before have set the limits of their last retreat. 

No faint-hearted one is the Sea. 

No impatient one is its chosen Lover. 
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Guardians 


Lovers of beauty as fervid as the ancient Greeks, 

As calm as the Hindu sages, 

As zealous as the men of the Renaissance, 

Many-sided garnerers of the ancient heritage, 

Gatherers of the wisdom of the three-branched Wanderers, 
Gatherers of the honey of Asia and the Europe of the South 
and the Europe of the North, 

Carriers of the fennel-stalk of eye-fire, brain-fire, hand-fire to 
new lands and to old lands, 

Harbingers of integral man. 
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Integrity 


Not to seek refuge in word or man or god: 
to cut the jungle of the mind. 

to face with outward vision a restless human world and a 
restless wider world. 

to acknowledge the human grounds of the prophetic word. 


Not to make false images of one’s self: 

to recognize one’s promptings and quaverings. 
to nourish one’s germinal impulse, 
to outdistance pride and humility alike. 


Not to mold others to an alien pattern: 
to cherish the specificities of diverse seeds, 
to wish the comradeship of autonomous selves, 
to follow others with the gardener’s eye. 

To repudiate possessiveness. 

To turn from ostentation. 

To discern shy structures. 

To hear hidden notes in human voices. 

To cut in action with surgeon’s hands. 

To spew out pity for one’s self. 

To spurn the easy consolation and the easier cynical turn. 
To accept the struggle to win world’s instruments. 


Simplicity, discipline, forthrightness, companionship, openness, 
flexibility, boldness, sportsmanship— 

These are the marks of the new Guardians. 

These are the signs of the new integrity. 
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Attachment 


I am restless tonight, World-Mother, frenzied, incestuous. 

I would stretch myself over the vastness of your World-Body. 

I would sink myself into the crevices of your World-Body. 

Would that my arms were Brahma arms that I might reach to 
your star-holding hands! 

Would that my eyes were Vishnu eyes that nothing which is 
yours might escape my sight! 

Would that my organs were Siva organs that I might measure 
with myself your deepest shafts! 

Countless hands would seek each planet breast. 

Countless fingers would trace your body contour. 

Countless eyes would impale your merest movement. 

Countless nerves would join with every nerve of trembling 
life. 

Countless thoughts would fix each moment in meaning’s file. 

I am jealous, envious, hateful of all that escapes my embrace: 

Of the centuries over which I cannot wander. 

Of the pains and joys of alien others. 

Of the things to which I shall never nod. 

Of the galaxies in which I shall never sport. 

Of the thoughts I shall never think. 

Of the endless progeny of rival lovers you will eternally spawn. 

I am insatiate, possessive, invaded by fury. 

In my impotent fury I dream these arms, these hands, these 
fingers, these eyes, these nerves, these meanings, these 
organs into existence! 

I sprawl myself over you! 
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Detachment 


Hovering, dipping, poising hawks’ eyes— 

Loiterers, lingerers, passers-by— 

Lookers with distant kindly eye-gaze. 

Eyes wide to a tin-can winking the sun, 

To the joy of a child with a wooden crate, 

To the wind-traces of grass tips in the sand, 

To love’s twitch, 

To mind’s stretchings,— 

Eyes wide to the iridescence of the World-Bubble. 

A butterfly seeks its leaf. 

The tail of a dragonfly curls under love’s prompting. 
A fish breaks water. 

An old stump glows in the night. 

A song invades a Maker. 

A star flares up. 

A young god sports a world. 

A tree crashes in the night forest. 

A dead body is torn by birds. 

The quick hands of the surgeon are too late. 

A woman bleeds as a child is born. 

A civilization cracks. 

An old god dies. 

Two galaxies are at war. 

Surgeons to ourselves, 

Spectators of our own urgencies, 
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Gazers at our own sufferings, 

Smilers at our own consummations, 

Savorers of death’s sensation-messengers, 

Wonderers at our own wonderings— 

We yawn at our own yawning, 

We laugh at our laughter, 

We gape at our gaping. 

Every line is to us the arc of a great-circle, 

And every great-circle a rolling hoop. 

Nothing hurries us by. 

Nothing detains us long. 

Nothing is kept in our vision’s net. 

Only a nod as we pass— 

Lingerers, loiterers, unhurried ones— 

Lingering, loitering, unhurried, distant hawks’ eyes. 
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Detached-Attachment 


Binary stars, twin souls, bird companions on the beach— 

Such are the warm heart and the eye of glass. 

Hold fast to both! Give both haven and hearth! 

Let the heart inform the eye and the eye distill heart’s warmth! 

There is the grasped love of the Dionysian frenzy: 

This love is blind in its fury. 

This love sinks itself in the beloved. 

This love sees not the beloved. 

This love loses itself and its beloved. 

There is the greedy love of the Promethean molder: 

This love is only self’s ladder. 

The beloved is material to be modeled. 

The beloved is will’s instrument. 

The beloved is bent in the cast of the molder. 

There is the gardener’s love of the Maitreyan lover: 

This love is the gardener’s delight in the tree. 

This love is the gardener’s delight in the tree’s growth. 
This love neither binds nor releases. 

The eye has distilled this heart and heart has informed this 
eye. 

There is the grasped detachment of the Buddhist eye: 

This eye has made itself blind.. 

This eye has repulsed world’s clamor. 

This eye fears involvement. 

This is the eye of the self-centered self. 

There is the greedy detachment of the Apollonian eye: 

This eye disdains what it has not yet seen. 
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This eye hides behind Venetian blinds. 

This eye knows rancor. 

This is the eye of the complacent self. 

There is the gardener’s detachment of the Maitreyan eye: 

This is the scientist’s eye—that things may speak in their 
own idiom. 

This is the artist’s eye—that the significance of things may 
be savored. 

This is the moralist’s eye—that each aspiring thing be freed 
to seek its own maturity. 

The heart has informed this eye and the eye has distilled 
heart’s warmth. 

Love for all that the self be unfettered from each. 

Love for the Beloved that the self be unfettered from all. 

Detachment from the Beloved that heart’s warmth be freed 
for all. 

Detachment from all that heart’s warmth be freed for each. 

Binary stars, hermit-twain, bird companions on the world’s 
beach— 

Such are the warm heart and the eye of glass. 

Hold fast to both! Give both haven and hearth! 

May love inform your eye, and your eye distill heart’s warmth! 
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Woman 


I have seen your eyes grow restless under the day’s tedium. 

I have seen the anguish of your eyes when eyes unseeing of 
your anguish scanned your body. 

I have seen your limbs grow restless in the walls of inland 
houses. 

I have seen the anguish of your limbs which alien thrashing 
limbs mistook for passion’s joy. 

I have seen you leave the complacent bed and greedy eyes and 
inland walls, and turn to the rock-lined shore. 

Men have built this house in which you dwell. 

Men have listed you among their possessions. 

Men have written human history. 

Men have told you what you are. 

You cannot trust these doctrines. 

You cannot remain content with the part assigned to you. 

Your acquiescence has not been surrender. 

You have seen through these toy-intoxicated ones. 

You have played their game in capturing these fat purses. 

Be not content with acquiescence as a goal. 

Be not content with man’s lists of human play. 

Remain faithful to your boldest impulses. 

Your sense for the richness of the‘moment is needed, and the 
detachment of your restraint. 

Transform man with your heritage. 

Match with yours his daring. 

Keep yourself aloof enough that the spontaneity of your center 
remain fresh. 
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Keep yourself intimate enough that life’s flow be unchecked. 
Be strong in your anguish! 

Already the best of you are calling from there where men would 
be. 
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Youth 


I have watched you in your play, your passions, your struggles. 

I have seen you in years where easy success walked swiftly, and 
in these years when the future casts multiple shadows. 

I know the masks under which hide your forming selves. 

The balked forces which turn the lips cynical are clear to me. 

The full heart which seeks relief in martyrdom’s desperation 
is clear to me. 

The frantic surface-swim to keep above seas’ depths does not 
mislead. 

The grounds of withdrawal to self’s solitude are discerned. 

These are the masks of your honesty, your eagerness, your 
fluidity, your multifariousness. 

Become strong enough to cast off these masks! 

It is not much that you want: companionship, the twist of body 
and mind, time for making yourself, material for restless 
hands, long wanderings, a hard task. 

Insist that these be yours! 

Meet the present on its terms—on your terms! 

Baptize your forces in the waters of your integrity! 

Hold fast to the nascent forms of your forming chaos! 

Remain rangers! 

Remake each moment in self’s crucible! 

Man’s future rides on your backs. 

Over you the waves of the future tumble on the present’s beach. 
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Consolation 


There are hands to clasp; 

There are eyes which give the consoling word that no mouth 
can utter; 

There is work to be done; 

There are heights to be climbed; 

There are siren declivities to be resisted for a time. 

What then the turn downward, the gathering momentum, the 
final impact! 

Carry with you on the downward turn the memory of hard work, 
the touch of hands, and sad gay eyes! 
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America 


There is no mold out of which you are being poured, beloved 
Land! 

Mere there is still chaos to be formed, impulses to be released, 
living seas to be plumbed. 

Choices are yet to be made, directions determined. 

Your future is yet to become present. 

The dream has but been dreamed— 

And yet you falter. 

You confuse your infant steps with manhood’s tread. 

Your youthful lisping has received the homage due the sage’s 
voice. 

You have wished to erect a wall out of the stepping stones of 
youth. 

You have hoped to rest in first achievements as action’s final 
fruits. 

Your hand has begun to reach for the throat of the pioneer. 

You have coveted crosses on hillsides to crucify infant gods. 

Your eye has become a spying eye. 

You have become complacent in petty pleasures until the cord 
on the bow of your long will is slack. 

You have longed to bury your head in the sand of your ocean 
beaches. 

You have let the mediocre mold you in the measure of their 
mediocrity. 

You have dropped a trembling knee to alien idols. 

You have let the voices of ancient prophets drown out your 
own prophetic voice. 
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Remain true to the dream! 


That the shaft of reason remain unshackled. 

That the arrow of love fly from myriad bows. 

That beauty glisten diverse in every crystal. 

That the anguish of unceasing Making be quickened. 
That the waters of companionship be undammed. 
That infant gods may yet find sheltering bulrushes. 
That the future be left freer than you found it. 
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Vagabonds 


Wind-swept Wench of the wide world’s wastes, 

Flinger of stars in wanton dance, 

Draining the wine of pressed grape-galaxies— 

Your cruel coldness is the coldness of the interstices of the 
star-spots of your passion. 


You have piped, Pied-Piper of the Great White Way! 

And we—your Vagabonds, Fools, Wanderers—have climbed 
the ladder of the stars, ransacked the cupboards of space, 
followed the drop of your insolent eyes in the fall of 
comets, swum the endless rivers of time, rolled away 
World-stones to seek your lair. 


We trace the call to the shores of the Sea—Black Kali, White 
Kali, Mother of Gods—into which it is your delight and 
our delight that we your Tramps shall drown. 
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Obliteration 


It is my craving tonight, Terrible One, to fill my loneliness in 
your death-redemption, 

To sink my loneliness in your death-obliteration. 

The crowd has pressed me in upon myself to utter loneliness. 

I loathe the bustlers that motion-screen your peace, and the 
chatterers that sound-confuse your voice. 

Then, amazing moment, on the violin tone I hear your song, 

On the nerved tumult of my brain I feel your calm, 

On the waters of despair bubbles your liquid joy! 

Pain-purpled joy, tensional configuration, songed terror, repleted 
loneliness— 

These are your aphrodisiacs of death, 

Your irresistible aphrodisiacs of the ecstasy of death. 
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Vision 


A spear hung motionless in the crystal World-Block, 

And this word was said: Look! 

And eye saw. 

Golden was spear’s crown and black its shaft and red its tip. 

Along its length impaled things hung. 

Between entering ear and exit eye a head was hung, a thinker’s 
head, and traceless clear the unmoved eye. 

Between entering back and exit womb two were hung in love’s 
infusion, and peace had frozen in eye-directed eyes. 

Between entering heel and exit heel, a warrior hung, and below 
warrior’s head warrior’s fist was lifted. 

Between entering shoulder and exit groin a child was hung, and 
unmoved lips praised hand-clutched toy. 

Interspersed were light-fringed clouds and glowing suns and 
galaxies stopped in whirl. 

And spear’s tip was red in beatless heart. 

In a row these things were hung. 

In the congealed world-crystal these things hung without 
motion. 

And staring eye asked: What hand has thrust this spear? 

And this word was said: Look! Only look! Speak not! 

And wide eye asked: What loins have nourished such joy? 

And this word was said: Look! Only look! Speak not! 
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And frantic eye asked: What brain has wrought this paradigm 
of heaven’s hell? 

And laughter rippled voice’s word: Look! Only look! Speak 
not! 
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Death 

Death, our love for you grounds in hate. 

You have entered us never to leave. 

At an early date you smirked at us in human skulls. 

You heavied each moment with the press of eternity. 

You counted each second by our heartbeat. 

You have turned our eyes outward to the far distance—that 
they might be blinded by vacuity. 

You have pronged our bodies that our grasp for stars become 
the stretch away from pain. 

You have measured our size in your hugeness that we might 
terrorize our smallness. 

You have torn us from the things we love, to gloat in our 
frantic sorrow. 

You have holed our entrails that we might sink in our empti¬ 
ness. 

You have wound yourself around us that we might relax the 
grip in wine and lust and war. 

You have forged on our nerves and brains your Ring of Change. 

You have mocked us as we were pulped into despair. 

Our hate, Mocker, is deeper than mockery! 

We will not deny your power. 

We will not blind ourselves. 

We will not cover our nakedness. 

We will not cry out. 

We ask for no help. 
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Out of our pain we will grow our strength. 

Out of our moment we will press eternity. 

Out of our hate we will brew our love. 

Out of our love we will crucify fear. 

Drink of this our love, ever-dying Death! 

Drink deep of this our love, ever-frustrate Lover! 
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Release 


Nameless Thing, Unhearing Thing, 

(Except as I the part of you take back the words I give) 

You have again been too insistent. 

My eyes have been hammered into submission by your might, 
Mountain and man and tree and paint have hammered my eyes 
into submission. 

My body has become limp under your pitiless lash. 

My thoughts have been drowned in the drum tumult of my 
body. 

The awe of comradeship has slowed my blood. 

The silence of aloneness has calked my nerves. 

I am pummeled into nothingness. 

I resist no more. 

I free myself from the burden of this self. 

I free you, Nameless Thing, Unhearing Thing, from the burden 
of this self. 
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Void 


It is cold tonight in distant space. 

The silence is cold in empty space. 

Distant stars become nothing in their swift fall. 

Vaster and more distant stars drop without sound to vaster and 
more distant deaths. 

Within, the silence is more profound and the cold is more 
intense. 

There is no voice. 

There is no sound. 

There is no flame on the altar. 

There is only the silence. 

And the cold. 

And vast death. 
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Festival 


Mighty Thing, it is just that the fate of the least among your 
creatures be my fate. 

It is no merit of my eye that it has been blinded by your won¬ 
ders; my mouth cannot be proud because it sings your 
praises. 

If I have seen farther than the stars and sunk in oceans deeper 
than the sea; 

If I have spoken in strange tongue to living beasts, and heard 
your voice laughing in the storm; 

If my ax has gleamed golden in the sun, and wood and metal 
have made my hands frantic with joy; 

If this strange body has performed its dark rites in the fresh¬ 
ness of the day and in the frenzy of the night— 

Then have I but reflected in the mirror of my nothingness 
your eternal wantonness. 

I am lost in the anonymity of your Great Dance. 
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Nirvana 

Come with me into the coming night! 

Here on the edge of this sea, the sun exults in its sinking and 
washes in its golden laughter this mortal earth. 

The stars will impress the ample sky, and large night spread 
its gesture. 

I would have your hand and the resonance of your body and 
the comradeship of your eyes. 

I would celebrate with you this moment—this wide terrible 
moment of awful joy. 

Gods play in the western clouds. 

The enlightened one is there, and the preserver, and the sad 
one of love, and the restless maker, and the destroying 
terror, and he ever born anew to cruel joy. 

These cloud-gods shift their forms to hide and reveal the face 
of the one who is yet to come. 

This is our ordeal: to look upon the face of this one who is 
yet to come. 

This is the glory of our moment: that we endure the fire and 
the calm and the strength of those eyes. 

For those eyes are our own eyes. 

And that form is our own future form. 

And its shapes are the shifting lines of our forming desire. 
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We are bold enough and free enough to meet now those eyes. 

We have taken upon ourselves the full burden of our selves; in 
accepting our urgency we have laid it aside. 

We have bidden wide wisdom and sad gay love and the sus¬ 
tained deed and awful joy to enter. 

In enduring all we have freed ourselves from each. 

Great One, we have looked upon your face, and lived. 

In accepting ourselves we have accepted you. 

In disengaging ourselves from ourselves we have disengaged 
ourselves from you. 

Our victory is your victory; our moment is your moment. 

The comradeship of our eyes loosens the suffering you feel in 
our suffering and sanctifies your bliss and hallows your 
death as it hallows ours. 

For you too must die as we must die. 

You too shall be one deed in the divine play. 

The sun which holds your form in the cloud will ever seek the 
bath of silent darkness, 

And new clouds on fresh days. . . . 

That song is the laughter of She, the ever-playful one, the 
Mother of gods and galaxies and men. 

Her wickedness is play and without malice; 

Her wantonness is laughing wantonness. 

Here, beside the sea, beyond man and galaxies and gods, im¬ 
mersed in all, immersed in nothing, we children echo this 
play. 

The sijn has sought your eyes, and the sea and the ample heavens 
reflect their laughing song. 
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We smile this sun-caught moment into the coming night— 
And into the new dawn— 

And into the farthest ever-coming night. 
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